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[In  opposition  to  those  who  represented  Dionysos,  the  wine-god,  as  meaning 
merely  wine,  Hephaistos  fire,  Demeter  corn,  etc.,  .Plutarch  urges] : — 

“  For  the  god  is  not  a  lifeless  thing,  subject  to  human  handling  and  control.  But 
from  the  fact  that  they  disposo  of,  and  bestow  upon  us,  these  objects,  and  preserve 
them  to  us  perpetual  .and  constant,  we  have  considered  them  to  be  gods.  And  these 
gods  are  not  different  among  diffeiymt  peoples,  they  are  not  Barbarian,  or  Hellenic,  not 
southern  or  northern ;  but  just  as  the  sud,  and  the  moon,  and  the  heaven,  and  the 
earth,  and  the  sea  are  common  to  all — though  they  receive  different  names  from 


PREFACE. 


Ik  the  present  volume  I  have  reprinted,  with  the 
addition  of  some  new  materials,  subsequently  collected, 
and  of  the  texts  on  which  they  are  funded,  a  series  of 
papers  on  the  theogony,  mythology,-  and  religious  ideas 
of  the  Yedic  poets,  and  other  subjects,  which  originally 
appeared  in  the  Journal  of  the  Eoyal  Asiatic  Society 
of  Great  Britain  and  Ireland  for  1864,  and  the  two 
following  years:  and  I  have  appended  a  new  section, 
on  life  and  manners  during  the  Yedic  age. 

I  have  not  thought  it  necessary  to  translate  all  the 
texts  to  which  I  have  referred  in  proof  of  the  repre¬ 
sentations  I  have  made.  To  have  done  so  would  have 
extended  the  work  to  an  unnecessary  length,  as  nu¬ 
merous  verses  are  cited  for  the  sake  of  a  single  epithet. 
Some  of  the  texts  are  rendered  in  full ;  but  in  many, 
perhaps  most,  cases  I  have  contented  myself  with  giving 
the  substance  of  several  passages  of  similar  or  identical 
purport. 

Nor  have  I  considered  it  necessary  to  supply  here  any 
summary  of  the  contents  of  the  volume,  such  as  was 
given  in  the  prefaces  to  the  third  and  fourth  volumes,  and 
in  that  to  the  second  edition  of  the  first  volume.  The 
summary  given  in  the  Table  of  Contents  seems  suffi¬ 
ciently  ample  to  afford  the  reader  the  means  of  readily 
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ascertaining  what  he,  may  expect  to  find  in  the  body 
of  the  work. 

I  have  tried  to  exhibit,  in  a  metrical  form,  the  sub¬ 
stance  of  the  ideas  regarding  Indra  and  some  other 
deities,  which  are  more  fully  illustrated  in  the  prose 
sections. 

I  should  also  further  remark  that  in  this  voluble  I 
have  attempted  nothing  more  than  to  exhibit  the  most 
prominent  features  of  the  gods, — such  as  display  them¬ 
selves  on  the  surface.  It  must  remain  for  some  more 
profound  and  critical  scholar,  after  maturer  investigation, 
to  penetrate  more  deeply  into  the  nature  and  essence  of 
the  Yedic  mythology,  to  estimate  and  represent  it  in  a 
more  philosophical  spirit,  to  investigate  the  age  of  the 
different  hymns,  and  to  determine  how  far  it  may  be 
possible  to  trace  in  them  a  development  of  the  mytho¬ 
logy,  from  a  simpler  cto  a  more  complex  state,  or  any 
other  modification  of  its  character  or  elements,  even 
before  it  began  to  show  any  tendency  towards  mono¬ 
theism.  .  • 

Meanwhile,  and  until  the  subject  shall  have  been 
treated  in  a  manner  more  befitting  its  importance,  the 
materials  which  I  have  brought  together,  arranged,  and 
interpreted,  will  enable  those  students  of  mythology 
who  are  themselves  unable  to  consult  the  originals,  to 
form,  I  trust,  a  not  inaccurate,  and  a  tolerably  complete, 
conception  of  the  character  and  attributes  of  the  Indian 
deities  .in  the  earliest  form  in  which  they  are  represented 
to  us  by  written  records. 
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°  INTRODUCTION. 

In  the  Fourth  Volume  of  this  work  I  have  collected  the  principal 
passages  of  the  Vedic  Hymns  which  refer  to  the  origin  of  the  uni¬ 
verse,  and  to  the  characters  of  the  gods  Hiranyagarbha,  Visvakarman, 
Vishnu,  Kudra,  and  the  goddess  Ambika ;  and  have  compared  the 
representations  there  given  of  these  deitSes  with  the  later  stories 
and  speculations  on  the  same  subjects  which  are  to  be  found  in  the 
Brahmanas,  and  in  the  mythological  poems  of  a  more  modern  date. 
In  the  course  of  these  researches,  I  have  also  introduced  occasional 
notices  of  some  of  the  other  Vedic  deities,  such  as  Aditi,  Indra, 
Varuna,  etc. 

In  the  present  volume  I  propose  to  give  a  further  account  of  the 
cosmogony,  mythology,  and  religious  ideas  exhibited  in  the  hymns  of 
the  Big-veda,1  and  to  compare  these  occasionally  with  the  correspond¬ 
ing  conceptions  of  the  early  Greeks. 

1  This  subject  has  been  already  treated  by  Professor  Roth  in  his  dissertations  on 
“  The  Legend  of  Jemshid”  and  on  “  The  Highest  Gods  of  the  Arian  Races,”  in  ihe 
Journal  of  the  German  Oriental  Society,  iv.  417  ff.  and  vi.  67  ff. ;  by  the  same  writer, 
and  by  Professor  Whitney,  in  the  Journal  of  the  American  Oriental  Society,  iii.  291  ff., 
and  331  ff.;  by  Professor  Roth  in  the  Journal  of  the  German  Oriental  Society,  vii. 
607  ff. ;  by  Professor  Max  Muller  in  the  Oxford  Essays  for  1856  (reprinted  in  Chips 
from  a  German  Workshop,  vol.  ii-  pp.  1  ff.),  and  in  his  History  of  Anc.  Sansk.  Lit. 
pp.  631  ff.;  by  Professor  Wilson  in  the  Prefaces  to  the  three  vols.  of  his  translation 
of  the  Rig-veda;  by  M.  Langlois  in  the  notes  to  his  French  translation  of  the  Rig- 
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(1)  Affinities  of  file  Indian  and  Grecian  mythologi'es,1' , .  .  ,  ' : 

la  the  Second  Yolume  Of  this  -work  I  have  statedMbe'  -reasons, 
drawn  from  history  and  from  comparative  philology^  which' exist  for 
concluding  that  the  Brahmanical  Indians  belong  tov  .the:  tame  race 
as  the  Greek,  the  Latin,  the  Teutonic,  and  other  nations' of  Europe. 
If  this  conclusion  be  well-founded,  it  is  evident  that  at  tlxe  time  when 
the  several  branches  of  the  great  Indo-European  family  separated  to 
commence  th|jr  migrations  in  the  direction  of  their  future  homes,  they 
must  have  possessed  in  common  a  large  stock  of  religious  and  mytho¬ 
logical  conceptions.  This  common  mythology  would,  in  the  natural 
coufse  of  events,  and  from  the  action  of  various  causes,  undergo  a 
gradual  modification  analogous  to  that  undergone  by  the  common 
language  which  had  originally  been  spoken  by  all  these  tribes'  during 
the  period  of  their  union ;  and,  in  the  one  case  as  in  the  other,  this 
modification  would  assume  in  the  different  yaces  a  varying  character, 
corresponding  to  the  diversity  of  the  influences  to  which  they  were 
•severally  subjected.  ¥e  shall  not,  therefore,  be  surprised  to  find  that 
even  the  oldest  existing  mythology  of  the  Indians  differs  widely  from 
the  oldest  known  mythology  of  the  Greeks,  any  more  than  we  are  to 
find  that  the  Sanskrit  in  its  earliest  surviving  forms  is  a  very  different 
language  from  the  earliest  extant  Greek,  since  the  Yedic  hymns,  the 
most  primitive  remains  of  Sanskrit  poetry-,  date  from  a  period  when 
the  two  kindred  races  had  been  separated  for  perhaps  above  a  thousand 
years,  and  the  most  ancient  monuments  of  Greek  literature  are  still 
more  recent.  Yet,  notwithstanding  this  long  separation,  we  might 
reasonably  anticipate  that  some  fragments  of  the  primitive  Indo- 
European  mythology  should  have  remained  common  to  both  the  eastern 
and  the  western  branches  of  the  family ;  while,  at  the  same  time,  we 
should,  of  course,  expect  that  such  traces  of  common  religious  con¬ 
ceptions  would  be  more  distinctly  perceptible  in  the  older  than  in  the 
more  recent  literary  productions  of  the  several  peoples.  And  such,  in 
point  of  fact,  turns  out  to  be  the  case.  The  mythology  of  the  Yeda 

veda;  by  Professor  'Weber,  and  by  Drs.  Kuhn  and  Biihler,  etc.  etc.  The  substance 
of  some  of  the  following  sections  is  repeated  or  condensed  in  a  paper  which  I  read 
before  the  Royal  Society  of  Edinburgh  in  1864.  See  the  Transactions  of  that  Society, 
vol.  xxiii.  part  in.  pp.  647  ff. 
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does  exhibit  in  some  points  a  certain  similarity  to  that  of  Homer  and. 
Hesiod,  and  the  mutual  resemblance  between  the  religious  ideas  of  those 
ancient  works  is,  upon  the  whole,  greater  than ’that  existing  between 
the  later  Indian  and  the  Greek  pantheons.  I  say  that,  upon  the  whole, 
the  older  Indian  mythology  coincides  more  nearly  with  the  Greek  than 
the  later  Indian  mythology  does.  But,  on  the  other  hand,  the  later 
Indian  system  presents  some  points  of  resemblance  with  the  Greek  which 
the  V edic  system  does  not  exhibit.  I  allude  to  the  fact  that  we  find 
in  the  Indian  epic  poems  and  Puranas  a  god  of  the  sea^  a  god  of  war, 
and  a  goddess  of  love,  who  (the  last  two,  at  least,)  are  unknown  to  the 
oldest  parts  of  the  Veda,  and  yet  correspond  in  a  general  way  to  the 
Poseidon,  the  Ares,  and  the  Aphrodite  of  the  ©reeks.  Personifications 
of  this  sort  may,  however,  be  either  the  product  of  an  early  instinct 
which  leads  men  to  create  divine  representatives  and  superintendents 
of  every  department  of  nature,  as  well  as  of  human  life  and  action ;  or 
they  may  arise  in  part  from  a  later  process  of  imagination  or  reflection 
which  conducts  to  the  same  result,  and  from  a  love  of  systematic  com¬ 
pleteness  which  impels  a  people  to  fill  up  any  blanks  in  their  earlier 
mythology,  and  to  he  always  adding  to  and  modifying  <<;t.  Re¬ 
semblances  of  this  last  description,  though  they  are  by  no  means 
accidental,  are  not  necessarily  anything  more  than  the  results  of 
similar  processes  going  on  in  nations  possessing  the  same  general 
tendencies  and  characteristics.  But  the  older  points  of  coincidence 
between  the  religious  ideas  of  the  Greeks  and  the  Indians,  to  which 
reference  was  first  made,  are  of  a  different  character,  and  are  the  un¬ 
doubted  remains  of  an  original  mythology  which  was  common  to  the 
ancestors  of  both  races.  This  is  shown  by  the  fact  that,  in  the 
cases  to  which  I  allude,  it  is  not  only  the  functions,  but  the  names, 
of  the  gods  which  correspond  in  both  literatures. 


(2)  Antiquity  and  peculiarity  of  the  Yciic  mythology. 

But  the  value  of  the  Vedic  mythology  to  the  general  scholar  docs 
not  consist  merely  in  the  circumstance  that  a  few  religious  conceptions, 
and  the  names  of  two  or  three  deities,  are  common  to  it  with  the 
Greek.  It  is  even  more  important  to  observe  that  the  earliest  monu¬ 
ments  of  Indian  poetry,  consisting,  as  they  do,  almost  exclusively  of 
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hymns  in  praise  of  the  national  deities,  and  being  thfev|>rpctuoti6nS  of: 
an  age  far  anterior  to  that  of  Homer  and  Hesiod,  represent'  a'=  more 
ancient  period  of  religious  development  than  we  disepyeiriinjiie  Greek, 
poets,  and  disclose  to  us,  in  the  earliest  stages  of  formation,  a  variety  of 
myths  which  a  few  centuries  later  had  assumed  a  fixed. and  rpcbgnised 
..form.2  It  is  also  to  be  noticed  that,  from  the  copiousness  of  the  ma¬ 
terials  they  supply,  the  hymns  of  the  Rig-veda  furnish  us  with  far  more 
minute  illustrations  of  the  natural  workings  of  the  human  inind,  itfthe 
period  of  its  infancy,  upon  matters  of  religion  than  we  can  find  in  any 
other  literature  whatever.  From  their  higher  antiquity,  these  Indian 
hymns  are  also  fitted  to  throw  light  on  the  meaning  of  a  few  points  of 
the  Greek  system  which  were  before  obscure.  Thus,  as  we  shall  see, 
the  Indian  Dyaus  (sky,  or  heaven)  explains  the  original  meaning  of 
the  Greek  Zeus,  and  the  Sanskrit  Yaruna  gives  a  elne  to  the  proper 
signification  of  Ouranos. 

As  in  the  first  volume  of  this  work,  2d  1  edition,  pp.  2-4, 3  I  have 
stated  the  grounds  on  which  the  Yedio  hymns  are  assumed  to  have 
been  composed  at  a  period  considerably  more  than  a  thousand  years 
before  our  era,  I  shall  here  take  their  great  antiquity  for  granted,  and 
proceed  to  give  some  account  of  their  cosmogony  and  mythology. 

(3)  Origin  of  cosmogonic  and  mythological  speculation. 

To  a  simple  mind  reflecting,  in  the  early  ages  of  the  world,  on  the 
origin  of  all  things,  various  solutions  of  the  mystery  might  naturally 
present  themselves.  Sometimes  the  production  of  the  existing  universe 
would  he  ascribed  to  physical,  and  at  other  times  to  spiritual,  powers. 
On  the  one  hand,  the  various  processes  of  growth  and  change  which  are 
constantly  visible  in  all  the  departments  of  nature  might  have  suggested 
the  notion  of  the  world  having  gradually  arisen  out  of  nothing,  or  out 
of  a  pre-existing  undeveloped  substance.  Such  an  idea  of  the  spontan¬ 
eous  evolution  of  all  things  out  of  a  primeval  principle,  or  out  of  indis¬ 
crete  matter,  calledPrakriti,  became  at  a  later  period  the  foundation  of  tbe 
Sankhya  philosophy.  Or,  again,  .perceiving  light  and  form  and  colour 

2  See  Professor  Max  Miillcr’s  essay  on  “  Comparative  Mythology,"  in  tlie  Oxford 
Kssays  for  18S6,  p.  47,  and  tlie  reprint  in  Chips  from  a  German  Workshop,  p.  75  f. 

3  See  also  Vol.  II.  pp.  206  ff.  and  Vol.  111.  2nd  cd.  217  f.-and  224. 
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and  beauty  emerge  slowly  every  morning  out  of  a  gloom  in  which  all 
objects  had  before  appeared  to  he  confounded,^  the  early  speculator 
might  ponceive  that  in  dike  manner  the*  brightness  and  order  of  the 
world  around  him  had  sprung  necessarily  out .  an  antecedent  night  in 
which  the  elements  of  all  things  had  existed  together- in  indistinguish¬ 
able  chaos.  And,  in  fact,  this  idea  of  the  universe  having  arisen  out 
of  darkness  and  chaos  is  the  doctrine  of  one  of  the  later  hymns  of  the 
R.V;  (x.  129).  Or,  on  the  other  hand,  contemplating  the  results 
effected  by  human  design  and  energy,  and  arguing  from^the  less  to  the 
greater,  or  rather  impelled  by  an  irresistible  instinct  to  create  other 
beings  after  his  own  likeness,4  but  endowed  with  higher  powers,  the 
ancient  thinker  might  feel  that  the  well-ordered  frame  of  nature  could 
.not  possibly  have  sprung  into  being  from  any  blind  necessity,  but  must 
have  been  the  work  of  a  conscious  and  intelligent  will.  In  this  stage  of 
thought,  however,  before  the  mind  had  risen  to  the  conception  of  one 
supreme  creator  and  governor  of  all  things,  the  various  departments  of 
nature  were  apportioned  between  different  gods,  each  of  whom  was  im- 
gined  to  preside  over  his  own  especial  domain.  But  these  domains  were 
imperfectly  defined.  One  blended  with  another,  and  might  thus  be  sub¬ 
ject,  in  part,  to  the  rule  of  more  than  one  deity.  Or,  according  to  the 
various  relations  under  which  they  were  regarded,  these  several  pro¬ 
vinces  of  the  creation  might  be  subdivided  among  a  plurality  of 
divinities,  or  varying  forms  of  the  same  divinity.  These  remarks 
might  he  illustrated  by  numerous  instances  drawn  from  the  Vcdic 
mythology.  In  considering  the  literary  productions  of  this)  same 
period,  we  further  find  that  as  yet  the  difference  between  mind  and 
matter  was  but  imperfectly  conceived,  and  that,  although,  in  some 
cases,  the  distinction  between  some  particular  province  of  nature  and 
the  deity  who  was  supposed  to  preside  over  it  wub  clearly  discerned, 
yet  in  other  instances  the  two  things  were  confounded,  and  the  same 
visible  object  was  at  different  times  regarded  diversely,  as  being  either 
a  portion  of  the  inanimate  universe.,  or  an  animated  being,  nud  a  cos- 

1  Arist.  Pol.  i.  2,  7.  Kol  robs  Boobs  Be  Sib  roino  srimos  fad  $aot\tveoOai.  Sr, 
naX  dirrol  it  fih’  on  r:ol  pvv,  6t  Be  rb  apxaior  l&aoiXobovro-  Stomp  Bb  ital  T£1  ?i5>i 
oavrois  B.foftoiovoip  6i  fatdpan roi,  Bvru  icai  rovs  fitovs  ruv  Ooibe.  “  Allil  all  an  a 
represent  the  gods  ns  being  ruled  by  a  king,  bcruine  they  (hctusolvcs,  either  now,  .>t 
formerly,  were  60  governed.  And  just  as  men  regard  the  forms,  so  ulso  they  cousidt  r 
the  lives,  of  tho  gods,  to  bo  similar  to  their  own." 
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micnl  power.  Thus,  in  the  Yedic  hymns,  the  sun, 
earth,  are  severally  considered,  sometimes  as  natural  olije.ets  .governed 
by  particular  gods,  and  sometitncs  as  themselves  gods  wholgeiierate  and 
control  other  beings.  •  ’  ’  ■  •  ‘  . 

(4)  Variety  in  the  conceptions  of  the  Vedic  poets. 

The  varieties  and  discrepancies  which  arc  in  this  way  incident  to  all 
nature-worship^,  are,  in  the  case  of  the  Yedic  mythology,  augmented 
by  the  number  of  the  poets  by  whom  it  was  moulded,  and  the  length 
of  time  during  which  it  continued  in  process  of  formation. 

.  The  Rig-veda  consists  of  more  than  a  thousand  hymns,  composed  by 
successive  generations  of  poets  during  a  period  of  many  centuries.  In . 
these  songs  the  authors  gave  expression  not  only  to  the  notions  of  the 
supernatural  world  which  they  had  inherited  from  their  ancestors,  but 
also  to  their  own  new  conceptions.  In  that  early  age  the  imaginations 
of  men  were  peculiarly  open  to  impressions  from  without;  and  in  a 
country  like  India,  where  the  phenomena  of  nature  are  often  of  the 
most  striking  description,  such  spectators  could  not  fail  to  he  over¬ 
powered  by  their  influence.*  The  creative  faculties  of  the  poets  were 
thus  stimulated  to  the  highest  pitch.  In  the  starry  sky,  in  the  dawn, 
in  the  morning  sun  sealing  the  heavens,  in  the  bright  clouds  floating 
across  the  air  and  assuming  all  manner  of  magnificent  or  fantastic 
shapes,  in  the  waters,  in  the  rain,  in  the  storm,  in  the  thunder  and 
lightui  ng,  they  beheld  the  presence  and  agency  of  different  divine  powers, 
propitious  or  angry,  whose  characters  corresponded  with  those  of  the 
physical  operations  or  appearances  in  which  they  were  manifested.  In 
the  hymns  composed  under  the  influence  of  any  grand  phenomena,  the 
authors  would  naturally  ascribe  a  peculiar  or  exclusive  importance  to 
the  deities  by  whose  action  these  appeared  to  have  been  produced,  and 
would  celebrate  their  greatness  with  proportionate  fervour-.  Other 
poets  might  attribute  the  same  natural  appearances  to  the  agency  of 
other  deities,  whose  greatness  they  would  in  like  manner  extol ;  while 
others  again  would  devote  themselves  in  preference  to  the  service  of 
some  other  god  whose  working  they  seemed  to  witness  in  some  other 
department  of  creation.  In  this  way,  while  the  same  traditional 
divinities  were  acknowledged  by  all,  the  power,  dignity,  and  functions 
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of  cadrjKrhc'ular  god  might  he  differently  egthnated  by  different  poets, 
or  p'erhag^by  the  same  .poet,  according  to  the  external  influences  by 
wjnjjbW-was  awed  or  inspired  on  each  occasion.0  And  it  might  even 
happen  that  some  deity  who  had  formerly  remained  obscure,  would,  by 
the  genius  of  a  new  poet  devoted  to  his  worship,  be  brought  out  into 
greater  prominence.  In  such  circumstances  it  need  not  surprise  us  if 
we  find  one  particular  power  or  deity  in  one  place  put  above,  and  in 
another  place  subordinated  to,  some  other  god ;  sometimes  regarded  as 
the  creator,  and  sometimes  as  the  created.  This  is  very  prominently 
illustrated  in  the  case  of  the  Yedic  divinities,  Dyaus  and  PrithivI, 
Heaven  and  Earth,  to  which  the  second  Section  shall  be  devoted,  and 
by  other  instances  which  will  be  brought  to5 light  in  the  following 
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THE  INDIAN  GODS  GENERALLY,  AS  REPRESENTED  IN  THE 
RIG-YEDA. 

Before  proceeding  tof offer  some  description  of  tlie  powers,  functions, 
characters,  and  mutual  relations  of  the  several  deities  celebrated  in 
the  Rig-veda,  I  shall  give  some  account  of  the  general  conceptions 
entertained  by  the  Vedic  poets  and  some  later  Indian  writers,  regard¬ 
ing  their  classes,  numbers,  origin,  and  duration. 

(1)  Yaska’s  classification  of  the  gods. 

The  following  classification  of  the  Vedic  gods  is  adduced  by  Yaska* 
in  his  Nirukta  (vii.  5),  as  being  that  given  by  the  ancient  expositors 
who  preceded  him :  Tisrah  eva  devatah  iti  JYamiktah  Agnih  prithivl- 
sthano  Vayur  va  Indro  va  antari]isha:stlianah  Suryo  'dyu-sthamh  | 
tasam  muhabhlgyacl  ckailcasyuh  api  bahuni  namadheyani  bhavanti 
api  va  karma-prithahtvad  yatha  hota  adhvaryur  brahma  wdgata  tty 
apy  elcasya  satah  |  api  va  prithag  eva  syuh  \  prithag  Id  stutayo  lliavanti 
tathd  ahhidhdnani  |  “There  are  three  deities  according  to  the  ex¬ 
pounders  of  the  Veda  ( Nairuktali ),  viz.  Agni,  whose  place  is  on  the 
earth;  Vayu,  or  Indra,  whose  place  is  in  the  air;  and  Surya  (the 
sun),  whose  place  is  in  the  sky.0  These  deities  receive  severally 
many  appellations,  in  consequence  of  their  greatness,  or  of  the  diversity 
of  their  functions,  as  the  names  of  hotri,  adhvaryu,  brahman,  and  wl- 

5  For  some  account  of  Yaska's  work  seo  the  second  vol.  of  this  work,  pp.  162  and 
173,  and  my  article  “  On  the  Interpretation  of  the  Veda”  in  the  JOum.  R.  A.  S.  for 
1866,  pp.  319  ff. 

6  Compare  R.V.  x.  158,  1.  Suryo  no  dims  pdtu  Tato  antarflcslml  ]  Agnir  nah 
parthivethyali  |  “  May  the  Sun  preserve  us  from  the  sky,  Vayu  from  the  air,  and 
Agni  from  things  on  earth.” 
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gutyt,  are  applied  to  one  and  the  same  person,  [according  to  the  parti¬ 
cular  sacrificial  office  which  he  happens  to  he  fulfilling].  Or  these  gods 
may  all  be  distinct,  for  the  praises  addressed  to  them,  and  also  their 
appellations,  are  distinct.  ” 7  Pursuing  the  triple  classification  here 
indicated,  .Yaska  proceeds  in  the  latter  part  of  his  work  to  divide  the 
different  deities,  or  forms  of  the  same  deities,  specified  in  the  fifth 
chapter  of  the  Naighantuka  or  Vocabulary,  which  is  prefixed  to  his 
work,  into  the  three  orders  of  terrestrial  (Nirukta  vii.  14-ix,  43), 
intermediate  or  aerial  (x.  1-xi.  50),  and  celestial  Qxii.  1-46).  I 
shall  not  reproduce  these  lists,  which  could  not  in  some  places  be 
thoroughly  understood  without  explanation,  as  they  include  several 
deities  whose  precise  character  and  identification  with  other  divinities 
.are  disputed,  and  embrace  a  number  of  objects  which  are  not  gods  at 
all,  but  are  constructively  regarded  as  such  from  their  being  addressed 
in  the  hymns.8 


(2)  Their  number. 

J  The  gods  are  spoken  of  in  various  texts  of  the  Rig-veda  as  being 
|  thirty-three  in -number.  Thus  it  is  said”  in  R.V.  i.  34,  11:  “Come 

7  This  passage  is  quoted  more  at  length  in  the  4th  vol.  of  this  work,  pp.  133  ff. 

8  The  following  is  the  manner  in  which  Yaska  classifies  the  hymns.  I  quote  the 
classification  as  interesting,  though  unconnected  with  my  present  subject :  —He  divides 
(Nir.  vii.  1)  the  hymns,  or  portions  of  hymns,  devoted  to  the  praise  of  the  gods  into 
three  classes,  vis.  (1)  those  in  which  the  gods  are  addressed  in  the  third  person  as 
absent,  as  “  Indra  rules  over  heaven  and  earth  ”  (x.  89, 10),  etc. ;  (2)  those  which  ad¬ 
dress  them  in  the  second  person  as  present,  such  as  “  0  Indra,  slay  thou  our  enemies  ” 
(x.  152,  4),  etc. ;  and  (3)  those  in  which  the  author  speaks  in  the  first  person,  and 
about  himself.  Of  these  the  first  two  classes  are  the  most  numerous.  Again  some  of 
the  hymn6  are  merely  laudatory,  as,  “I  declare  the  valorous  deeds  of  Indra, "  R.V. 
i.  32,  1 ;  others  contain  prayers,  not  praises,  as,  “  may  I  sec  clearly  with  my  eyes,  he 
radiant  in  my  face,  and  hear  distinctly  with  my  ears.”  Again,  there  are  imprecations, 
as,  “may  I  die  to-day,  if  I  am  a  Yatudhana  ”  (vii.  104,  15),  etc.  Again,  a  particular 
state  of  things  is  described,  as,  “there  was  then  neither  death  nor  immortality'’ 
(x.  129,  2).  Again,  a  lamentation  is  uttered,  as,  “  the  bright  god  will  fly  away  and 
never  return  ”  (x.  95,  15).  Or,  praise  and  blame  arc  expressed,  ns,  “  he  who  eats 
alone,  is  nlone  in  his  guilt”  (x.  117,  0),  and  “  the  bouse  of  the  liberal  man  is  like  a 
pond  whoro  lotuses  grow”  (x.  107, 10) ;  and  in  the  same  way,  in  the  hymn  to  Dice, 
gambling  is  reprehended,  and  agriculture  praised  (x.  34,  13).  “  Thus  the  view  -  with 
wbioh  the  rishis  beheld  the  hymns  were  very  various.”  The  originul  text  of  most 
of  this  passago  will  bo  found  in  the  3rd  vol.  of  this  work,  p.  211. 
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hither,  Hfisatyas,  Alvins,  together  with  the  thrice  ■ereycii'.'gotlB/ to ■ 
drink  our  nectar”  ( a  nasaiya  tribhir  chddasair  ilia  ■■SxwVhir-  ffiitam 
madhupcyam  Aivina).'  <■  '  ?. 

Again,  in  i.  45,  2  :  “  Agni,  the  wise  gods  lend  an  oatdo  their  wor¬ 
shipper.  God  with  the  ruddy  steeds,  who  lovest  praise,  .(bring  hither 
those  three  and  thirty  ”  {brushtivano  In  dakishe  devah  Ague  mchetasah  | 
ian  rohidasva  girvanas  trayastrivdatam  a  mho).  ■■  . 

i.  139,  11  (=Taitt.  S.  i.  4,  10, 1).  “Ye  gods,  who  are  eleven  iri  the 
sky,  who  are  eleven  on  earth,  and  who  in  your  glory10  are  eleven 
dwellers  in  the  (atmospheric)  waters,  do  ye  welcome  this  our  offering” 
{ye  devaso  dm  chadaka  stha  priihivyam  adhi  ehadasa  stha  |  apsuhshito 
mahina  ehadasa  stha  te  devaso  yajnam  imam  jushadhvam). 

iii.  6.  9.  “  Agni  bring  hither  according  to  thy  wont  and  gladden  the 
three  and  thirty  gods  with  their  wives”  {patnivatas  trindatam  Mild 
cha  devan  anushvadham  avaha  madayasva). 

viii.  28,  1.  “May  the  three  over  thirty  gods  who  have  visited  our 
sacrificial  grass,  recognize  us,  and  give  us  double  ”  11  {ye  triifdaU  frayas 
paro  devaso  larhir  asadan  j  vidann  aha  dvita  ’ sanan ). 

viii.  30,  2.  “Ye  who  are  the  three  and  thirty  gods  worshipped  by 
Manu  (or  man),  when  thus  graised,  may  ye  become  the  destroyers  of 
our  foes”  {iti  stutuso  asatha  risadaso  ye  stha  tray  as  cha  trindach  cha  | 
manor  devah  yajniyasah). 

viii.  35,  3.  “  Alvins,  associated  with  all  the  thrice  eleven  gods,  with 
the  Waters,  the  Maruts,  the  Bhrigus,  and  united  with  the  Dawn  and 
the  Sun,  drink  the  soma”  {visoair  devais  tribhir  chddasair  iha  adbhir' 
marudbhir  Bhrigulhih  sachubhuvd  ■  |  sajoshasa  TTshasd  Surgena  cha 
somam  pibata  Asvmd ). 


0  That  is,  as  Sayana  explains,  those  included  in  the  three  classes,  consisting  each 
of  eleven  gods,  specified  in  the  verse  (i.  139,  11),  “Ye  eleven  gods  who  exist  in  the 
sky,”  etc. 

10  On  this  Sayana(  remarks,  “  Although,  according  to  the  text,  ‘  There  are  only 
three  gods,’  (Nirukta,  vii.  5),  the  deities  who  represent  the  earth,  etc.,  are  but  three, 
still  through  their  greatness,  i.e.  their  respective  varied  manifestations,  they  amount 
to  thirty-three,  according  to'  the  saying,  1  other  manifestations  of  Him  exist  in 
different  places.’”  Compare  S’p.  Br.  xi.  G,  3,  4ff.  The  Atharva-veda  (x.  9,  12) 
divides  the  gods  into  dwellers  in  the  sky,  air,  and  earth  [ye  devah  divishado  antarihslm- 
sadas  cha  ye  ye  cha  ime  bhumyam  adhi).  And  the  same  Yedn  i.  30,  3,  speaks  of  the 
gods  who  dwell  in  the  sky,  on  earth,  in  the  air,  in  plants,  animals,  and  waters  ( ye 
devah  divi  stha  ye  priihivyam  ye  antarihshe  oshadtfslm  pasushu  apm  anla/i). 

11  Both  says  that-denta  does  not  mean  double,  but  assuredly,  especially. 
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ix.  92,  4.  “0  pure  Soma,  all  these  gods,"  thrice  eleven  in  number, 
are  in  thy  secret,”  etc. 12  ( tava  te,  Soma  pavamana  ninye  visve  devas  tray  ah 
ekatfasd),  ' 

This  number  of  thirty-three  gods  is  in  the  S'atapatha  Brahmana 
(iv.  5,  7,  2)  explained  as  made  up  of  8  Yasus,  11  Rudras,  and  12 
Adityas,  together  with  Dyaus  and  PrithivI  (Heaven  and  Earth),  while 
Prajapati  makes  a  thirty-fourth  ( ashtau  Vhsavah  ekadasa  Rudrah  dva- 
d-asa  Adityah  me  eva  dyam-pritlml  trayastrifhsyau  |  trayastriihsad  vai 
devah  I  Prajapatis  chatustrimsah).  Or,  according  to  another  passage 
(xi.  6,  3,  5),  the  thirty-thfee  are  made  up  in  the  same  manner  with 
the  exception  of  Indra  and  Prajapati,  who  are ^ substituted  for  Heaven 
and  Earth  ( te  ekatrimsad  Indras  chaiva  Prajapatis  cha  trayastrimsau ).n 
•  This  enumeration  could  scarcely  have  been  the  one  contemplated  in 
the  hymns,  as  we  have  seen  that  one  of  the  texts  above  quoted  (R.Y.  i. 
139,  11)  assigns  eleven  deities,  who  must  probably  have  been  all  of  the 
same  class,  to  each  of  the  three  spheres,  sky,  air,  and  earth.11  It  is 

12  This  number  of  thirty-three  gods  is  referred  to  in  a  hymn  to  the  sun  in  the 
Mahabhurata  iii.  171,  as  joining  in  the  worship  of  that  deity  :  Trayas  trimsach  elm 
mi  dtvoh.  See  also  v.  14019  and  15465  of  the  same  third  hook;  hook  iv.  1769, 
and  hook  xiii.  7102.  According  to  the  Rutnuyarii,  Aranyakanda  14,  14  f.  (Bom- 
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also  clear  that  this  number  of  thirty-three  gods  could  hot  have  em¬ 
braced  the  'whole  of  the  Vedic  deities,  as  in  some  of  the  preceding  tests 
Agni,  the  Alvins,  and  the  Mhruts  are  separately  specified,  as  if  distinct 
from  the  thirty-three.  Further,  Indra  could  not  have  been,  in  the 
opinion  of  the  author  of  the  Brahmana,  at  least  as  expressed  in  this 
passage,  xi.  G,  3,  5,  one  of  the  twelve  Adityas  (as  he  was  regarded  at 
a  later  period),  sinco  he  is  separately  specified  as  mailing  up  the 
number  of  thirty-three  gods. 

In  the  E.YC  iii.  9,  9  (=  E.Y.  x!  52,  6  and  Taj.  S.'  33,  7)  the  gods 
are  mentioned  as  being  much  more  numerous':  “Three  hundred,  three 
thousand,  thirty  and  nine  gods  have  worshipped  Agni,” 15  etc.  {trim 
&atu  tri  sahasrdni  Agnim  trimsaeh  elm  devdhimva  oka  asapm:ygii). 

In  another  passage  (i.  27,  13)  the  gods  are  spoken  of  as  divided  into 
great  and  small,  young  and  old:  “Beverenee  to  the  great,  reverence 
to  the  small :  reverence  to  the  young,  reverence  to  the  old.  Let  us 
worship  the  gods  if  we  are  able;  may  I  not;  o  gods,  neglect  the  praise 
of  the  greatest”  ( namo  mahadbhyo  namo  arlhdkcblvyo  namo  yuvabhyo 
namah  asinebhyah  \  yajama  devan  yadi  sahuwama  m  jyayasah  iamam 
d  srikshi  devah  |). 

I  am  not  aware,  howevef;  that  this  latter  classification  of  the  gods 
is  alluded  to  in  any  other  of  the  hymns.  In  fact  this  distinction 
among  the  deities  is  denied  in  another  passage,  viii.  -30,  1:  na  M  vo 
asti  arbhaho  devuso  na  kmnarakah  |  visve  satomahanteJi  it  |  (“None  of 
you,  o  gods,  is  small  or  young :  you  are  all  great  ”). 

(3)  Their  origin  mid  immortality. 

In  the  Big-yeda  the  gods  are  spoken  of  as  immortal ls  (as  in  i.  24, 1 ; 
i.  72,  2,  10;  i.  188,  3;  iii.  4,  II;  iii.  21,  1;  iv.  42,  1;  vii.ll,  1;  vii.17,4; 
x.  13,  I ;  x.  65,  15  ;  x.  69,  9 ;  x.  72,  5 ;  hut  they  are  not  regarded  in 

15  The  commentator  remarks  here  that  the  number  of  the  gods  is  declared  in  the 
Brihad  Aranyaka  Upanishad.  See  pp.  642  ff.  of  the  text  of  this  Upanishad,  printed 
in  the  Bibl.  Ind. ;  and  pp.  206  ff.  of  the  English  translation  in  the  same  senes.  The 
same  passage  occurs  in  nearly  the  same  words  in  the  S'atapatha  Bruhmana',  xi.  6,  3, 
4  ff.  On  the  numbers  of  the  gods,  see  a  note  of  Professor  Hnug  in  his  Aitareya  Brah- 
mana,  ii.  212,  note,  and  the  remarks  by  Dr.  Kuhn  in  his  notice  of  this  paper  in  his 
Zeitschrift,  p.  223. 

15  In  the  Atharra-veda  i.  31,  1,  four  immortals  are  spoken  of  as  the  guardians  of 
the  four  quarters  of  the  sky  ( Sianam  Ssapalebhyas  ehaturbhyo  amnlebhyah). 
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general  as  unbeginning  or  self-existent  beings.”  There  are,  as  we  shall 
see  in  the  next  section,  many  passages  in  which  they  are  described  as 
being  the  offspring  of  Heaven  and  Earth.  In  i’.  113,  19,  Tishas,  the 
Dawn,  is  characterized  as  the  mother  of  the  gods  {devanam  mata)  ;  in 
ii.  26,  3,  Brahmanaspati  is  called  their  father  ( devanam  pitaram ) ;  in 
ix.  87,  2,  Soma  is  said  to  be  the  father  and  skilful  generator  of  the 
gods  {pita  devanam  janita  sudahhah;  see  also  ix.  42,  4;  ix.  86,  10; 
and  ix.  109,  4) ;  in  ix.  96,  5,  the  same  deity  is  described  as  the  genera¬ 
tor  of  Heaven,  Earth,  Agni,  Surya,  Indra,  and  Yishnu  (Janita  divo 
janita  prithivydh  \  janita  Agner  janita  Suryasya  janita  Indrasya  jani- 
tota  Vishnoh) ;  in  x.  72,  5,  the  gods  are  declared  to  have  been  born 
after  Aditi  {tarn  devdh  anv  ajayanta ) ;  in  x.  97, 'X  certain  plants  appear 
to  be  described  as  produced  three  ages  (yugas)  before  the  gods  {yah 
oshadhth  purvah  jaiah  deveihyas  tnyugam  purd) ;  whilst  in  x.  129,  6, 
the  gods  are  said  to  have  been  horn  subsequently  to  the  creation  of  the 
universe,  so  that  in  consequence  no  one  can  declare  its  origin  {arvdg 
deeds  tasya  visarjanena  atha  ho  veda  yatah  a  halhuva ).iS  Yanina,  Mitra, 
Aryaman,  Bhaga,  Daksha,  and  Amsa  are  designated,  in  B..Y.  ii.  27,  1, 
and  some  of  them  elsewhere,  as  Adityas,  or  sons  of  Aditi.  The  birth  of 
Indra  is  mentioned  in  various  texts,  and  hi”,  father  and  mother  alluded 
to,  though  not  generally  named 19  (iv.  17,  4,  12;  iv.  18,  5,  12;  viii.  45, 
4;  viii.  66,  1;  x.  134,  Iff.).  In  vi.  59,  1,  Indra  and  Agni  are  ad- 

”  This  is  not,  however,  admitted  by  Professor  Max  Muller,  who  says  (Chips  from 
a  German  Workshop,  i.  38)  “  passages  in  which  the  birth  of  certain  gods  is  men¬ 
tioned  have  a  physical  meaning :  they  refer  to  the  birth  of  the  day,  the  rising  of  the 
sun,  the  return  of  the  year.” 

18  In  the  Atharva-veda  xi.  7,  23,  all  the  gods  are  said  to  have  been  born  from 
Uchchhishta  or  the, remains  of  the  oblation  (UehchhishtTj  jajnire,  sane  diri  devdh 
dieisritdh) ;  and  in  verse  27  the  same  assertion  is  repeated  regarding  them  in  con¬ 
junction  with  the  fathers,  men,  Gandharvas,  and  Apsarascs  (devdh  pitaro  mamishydh 
Gandharvdpsarasas  cha  ye  \  vchchishtdj jajnire  sane  diri  devdh  divisrildh).  Compare 
Taitt.  Br.  iii.  12,  3,  2,  3.  In  the  S'atapatha  Brahtnana  xiv.  2,  2,  2,  it  is  said  :  Jyam 
mi  eamudro  yo  'yam  pavatc  |  etasnuid  rai  samudrdt  earn  dvrdh  sttndni  hhTildtii 
samuddravanti  |  “This  which  is  puriJied  is  the  ocean  (mmudm).  From  this  ocean 
all  the  gods,  all  creatures  issue  forth  ”  (samuddravaiili).  The  gods  are  said  to  have 
been  born  in  pairs  according  to  a  passage  of  the  Taittiriya  Samhita  (vi.  0),  referred 
toby  SayanaonR.V.  viii.  72,  8. 

i*  111  U.V.  X.  101,  12,  a  goddess  called  Wiahtigri  is  mentioned,  apparently  as  the 
mother  of  Indra  :  NUh(iynjah  pu/ram  a  vhavaya  iilaye  Jndram  |  "  draw  hitln  r  India 
the  son  of  Xiahtigri  to  aid  us,"  etc.  Snyana  on  this  passage  identifies  her  «iih  Aditi. 
viz. :  “  Sue  who  swallows  up  her  rival  wife  A ’ithji,  Or.  Dili."  India  is  in  fact 
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dressed  in  these  words :  Jlatuso  vam  pitaro  devaiatrmah  MidrSynd  fiictfho 
yuvam  |  “  Your  fathers,  who  had  the  gods  for  foes,  hare  been  slain,  o 
Indra  and  Agni;  hut' yon  survive.”  But  in  the  nest  verse  hoth  gods 
are  said  to  have  had  one  generator  and  to  he  twin-brothers  (wmano  'vain 
janita  Ihruiara  yuvam  ynmav  ihehamatara).  The  JuT.  i.  80,  2,  speaks 
of  some  of  the  gods  as  being  fathers  and  others  as  being  sons  (ye  vo 
devah  pitaro  ye  da  putrah  sachetaso  me  trinuta  idem  -nUm).  See  also 
B.Y.  x.  63,  2,  which  will  be  quoted  in  the  Section  on  Aditi. 

In  iv.  54,  2  (=Vaj.  S.  33,  54)  it  is  said  that  Savitri  bestows  im¬ 
mortality,  an  Excellent  lot,  on  the  gods  ( devebhyo  hi  pratlwmmt,  yafni- 
yebhyo  amritatvam  suvast  hhayam  uttamam ).20  Agni  is  also  said,  vi.  7, 
4,  by  his  power  or  skill,  to  confer  immortality  on  the  gods,  who  wor¬ 
ship  him  when  he  is  bom  like  an  infant  and  shines  forth  from  out  of 
his  parents  (tvarh  viive  amnta  jayamanam,  smart  m  devah  abht  sam 
naxante  \  tava  hratuWiir  amritatvam,  uyan  vaisvanara  yat  pitror  adideh). 
In  ix.  106,  8  the  gods  are  said  to  drink  Soma'1  to  obtain  immortality 
(tvarh  devaso  amritaya,  ham  papuh  |  compare  ix.  109,  2,  3).21  In  x. 
53,  10  some  means  are  alluded  to  (it  is  not  clear  what)  by  which  the 
gods  attained  immortality  (yena  devaso  amritatvam  anasuh).  In  x. 
'167,  1  Indra  is  said  to  (jave  conquered  heaven  by  austere  fervour 
(tvain  tapah  pa/ritapya  ajayah  svah) ;  and  in  x.  159,  4  he  is  said  to  have 
become  glorious  and  exalted  by  the  offering  of  some  oblation  (yenendro 
havisha  hritvi  abhavad  dyumm  uttamah). 

In  the  A.Y.  iv.  23,  6  Agni  is  said  to  have  been  the  author  of  the 
immortality  of  the  gods  (yena  devah  amritam  anvavindan) ;  in  the  same 

addressed  as  an  Aditya  along  with  Vanina  in  rii.  85,  4.  He  is  not,  however,  as  we 
have  seen  above,  considered  as  such  in  the  S'p.  Br.  si.  6,  3,  5,  where  he  is  mentioned 
as  distinct  from  the  twelve  Adityas. 

so  Sayana  interprets  this  by  saying  that  he  gives  them  soma  and  other  means  of 
attaining  immortality  (amritatvam  tat-sadhanam  uttamam  •utk'ishtatamam  bhagam 
somadi-lahshanam  suvasi  anujanasi).  The  same  deity  is  said  i.  110,  3,  to  have  con¬ 
ferred  immortality  on  the  Ilibhus  (tat  Savita  vo  amritatvam  asuvat). 

21  See  S’atapatha  BrShmana  ix.  5,  1,  1-8,  whore  it  is  said  that  immortality  de¬ 
parted  from  the  gods  (devebhyo  ha  vai  amritatvam  apaehakrama),  when  they  set 
themselves  to  recover  it  by  religions  observances.  They  poured  out  soma  into  Agni 
and  thus  infused  immortality  into  him,  and  by  so  doing  acquired  it  themselves,  as  he 
is  the  soul  of  all  the  gods.  Soma  is  the  principle  of  immortality  ( abhishntya  agnav 
ajuhmuh  |  tad-  agnav  amritam  adadhuh  |  sai-vcsham  u  ha  esha  devanam  atma  yad 
agiiih  |  tad  yad  agnav  amritam  adaihus  tad  atmann  amritam  adadhata  |  tato  devah 
amritafi  abhavan  |  tad  yat  tad  miritam  Somah  s ah). 
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absolute  future  eternity  of  the  gods,  does  not  appear.  But.  as've  haye 
seen,  the  authors  of  the  Brahmanas  did  not  regard  them  "as  naturally 
and  essentially  immortal ;  and  it  is  at  all  events  evident  that  in  later 
times  their  immortality  was  regarded  as  only  relative,  as  aeeorcfing 
to  the  Puranic  representation  the  gods  are  only  a  portion  of  the  exist¬ 
ing  system  of  the  universe,  and  are  therefore  subject,  as  regards  their 
corporeal  part,  to  the  same  law  of  dissolution  as  other  beings.  See  the 
1st  vol.  of  this  work,  2nd  ed.  p.  49,  and  Professor  "Wilson’s  SSnkhya 
Karika,  p.  14.  (  Thus,  in  a  verse  quoted  in  the  commentary  of  that 
work  (p.  3  of  the  Sanskrit),  it  is  said :  “  Many  thousands  of  Indras 
and  of  other  gods  have,  through  time,  passed  away  in  every  mundane 
age ;  for  time  is  hard  to  overcome  ”  ( lahunindra-salmsriini  devanam 
cha  yuge  yuge  |  hdlena  samatiiani  hab  hi  duratihramah).  And  in  the 
Sankhya  Aphorisms,  iii.  53,  it  is  said  that  “  the  suffering  arising  from 
decay  and  death  is  common  to  all”  ( samanam  jara-maranadi-jam  duh- 
hham) ;  which  the  commentator  interprets  tq.-mean  that  such  suffering 
is  “the  common  lot  of  all  beings,  both  those  who  go  upwards  and 
those  who  go  downwards,  from  Brahma  to  things  without  motion” 
( urddhvadho-gatanam  Brahmadi-sthdoarcintatidm  sarvesham  eva  jara- 
maranadi-jam  duhhham  sadhr.ramm ).S3  The  souls  which  have  animated 
the  gods,  however,  like  those  which  animate  all  other  corporeal  beings, 
being  eternal  and  imperishable,  must  of  course  survive  all  such  disso¬ 
lutions,  to  be  either  born  again  in  other  forms,  or  become  absorbed  in 
the  supreme  Brahma.  See  Wilson’s  Yishnu  Pur.  p.  G32,  note  7 ;  and 
the  3rd  vol.  of  this  work,  2nd  ed.  p.  99,  where  it  is  shewn,  on  the 
authority  of  the  Brahma  Sutras  or  of  S'ankara  their  commentator,  that 
the  gods  both  desire  and  are  capable  of  final  emancipation. 

(4)  Different  generations  of  gods  and  their  mdnal  relations. 

Two  of  the  passages  above  quoted  (inp.  14),  R.Y.  vi.  59, 1,  and  A.Y.  i. 
30,  2,  imply  that  the  existing  gods  were  successors  of  others  who  had 
previously  existed.  The  former  verse  is  perhaps  illustrated  (as  Prof. 
Aufrecht  has  suggested  to  me)  by  B.V.  iv.  18,  12 :  Kas  te  mataram 
vidhavam  acha/crat  tsayurh  leas  team  ajighaihsat  charantam  \  has  te  devo 
adhi  mardihe  usid  yat  prahhinah  pitaram  padagrihya  |  “Who  (o 

23  Compare  Hitter’s  History  of  Philosophy,  Engl,  transl.  vol.  3,  p.  538. 
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Indra)  made  thy  mother  a  widow  ?  Who  sought  to  kill  thee  lying  or 
moving  ?  What  god  was  present  in  the  fray,  when  thou  didst  slay  thy 
father,  seizing  him  by  the  foot?  ’’ 24  In  vil.  21,  7,  mention  is  made  of 
earlier  gods:  “Even  the  former  gods25  admitted  their  powers  to  be 
inferior  to  thy  divine  prowess”  (devas  chit  te  asurydya  purve  mm  hshal- 
trdya  manure  sahdmsi).  Earlier  gods  are  also  mentioned  in  x.  109,  4, 
though  in  conjunction  with  (unless  we  are  to  understand  them  as 
identified  with)  the  seven  rishis :  “In  regard  to  her  the  former  gods 
said,  the  seven  rishis  who  sat  down  to  practise  austerity^’  etc.  ( devah 
etasyam  avadanta  purve  saptarishayas  tapase  ye  nisheduh).  An  earlier 
age  of  the  gods  is  mentioned  in  x.  72,  2  f.  :  “  In  the  former  age  of  the 
gods,  the  existent  sprang  from  the  non-existent.  In  the  first  age  of  the 
gods  the  existent  sprang  from  the  non-existent  ”  ( devdndm  purvye  yuge 
asatah  sad  ajayata  |  3.  Devanam  yuge  pratlmme  asatah  sad  ajayata). 
And  in  R.V.  i.  164,  50  we  have  the  following  verse,  which  is  repeated 
in  x.  90,  16  (the  Purusha  Sukta) :  yajnena  yajnam  ayajanta  devas  tani 
dharmdni  prathamdni  asm  \  te  ha  nakam  mahimanah  sachanta  yatra 
purve  sadhyuh  santi  devah  I  “With  sacrifice  the  gods  worshipped  the 
sacrifice :  these  were  the  earliest  rites.  These  great  powers  sought 
after  the  sky,  where  are  the  early  Sadhyas,  gSds.”  25 

21  In  explanation  of  this  legend  Sayana  refers  to  the  Taittiriya  Sanhita  vi.  1,  3,  6. 
The  following  is  the  passage  referred  to,  which  I  quote  to  show  how  little  light  it 
throws  on  the  text  of  the  R.V. :  Tajno  dahshinam  alhyadhdyat  |  torn  samaihaml  \ 
tad  Inin  'chayxl  |  so  'manyata  “j io  vai  ’to  jams), gate  sa  idem  bhavishyati "  Hi  \  tom 
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The  gods  do  not  seem  to  have  lived  always  on  a  friendly  footing  with 
each  other.  It  apppars  to  me  that  the  two  followin  g  verses,-  E.Y.  iv;  SO, 
S,  5,  though  otherwise  rendered  by  Professor  Wilson  (after  Sayana)  are  to 
be  understood  of  Indra  fighting  against  the  gods,  and  not  with  the  gods 
against  the  Asuras  :  3.  Visve  ehank  id  and  tvd  devdsali  Indra  yuyttdlmk  \ 
yad  aha  nalctam  utirah  \  5.  Tatra  devan  rigliay ato  vihunagudhyah  deal} 
it  |  team  Indra  vanun  ahan  [  3.  “Even  all  the  gods  assailed  thee 
Indra,  when  thou  didst  prolong  (?)  day  and  night.  5.  When  thou 
didst  fight  <nlone  against  all  the  furious  gods,  thou  didst  slay  the 
destructive.”  This  interpretation  is  favoured  by  the  tenor  of  verses 
4,  6,  8-1 1  of  the  sauje  hymn.27 


(5)  Their  powers  and  prerogatives. 

The  gods  can  do  whatever  they  will ;  no  mortal,  however  hostile  his 
disposition,  can  thwart  their  designs  (E.Y.  viii.  28,  4.  Tathd  vaianti 
deeds  tad  id  asat  tad  eshdm  nalcir  a  minat  |  ardvd  chana  marttyal}).  The 
same  is  said  of  the  Maruts  viii.  20,  17 ;  and  of  Indra  viii.  50,  4;  viii. 
55,  4.  It  is  similarly  declared  in  iii.  56, 1,  that  no  one,  however  skilful 

over  or  giving  effect  to  religfcms  acts.”  This  does  not,  however,  appear  to  be  the 
real  sense,  asMahldhara  on  Taj.  S.  31, 17,  tells  us  that  “there  are  two  kinds  of  gods,” 
Jearnmdevdh ,  “work-gods,”  and  ajamdevah,  “gods  by  birth,”  the  first  being  those 
who  had  attained  to  the  condition  of  deities  by  their  eminent  works,  and  the  second 
those  who  were  produced  .at  the  beginning  of  the  creation.  The  second  class  is 
superior  to  the  first,  and,  according  to  the  Brihadaranyaka,  a  hundred  enjoyments  of 
the  latter  (the  work-gods),  “  are  only  equal  to  one  singlo  enjoyment  of  the  former.” 
See  all  this  and  more  declared  in  the  Brihadaranyaka  Hpanishad,  pp.  817  ff.  (p.  230  f. 
of  translation),  and  S'atapatha  Brahmana,  p.  1087.  A  second  sense  proposed  for 
sddhyah  by  Saj’ana  on  E.Y.  i.  164,  60,  is  that  of  the  “deities  presiding  over  metres,” 
chhando  ’ bhimdninah ,  who  were  Adityas  and  Angirases,  and,  according  to  a  Brah¬ 
mana,  by  worshipping  Agni  were  exalted  to  heaven.  Prof.  Wilson  remarks  in  his 
note :  “  It  would  seem  that  in  Sayana’s  day  the,  purport  of  the  designation  Sadhya 
had  become  uncertain.”  Mahidhara  on  Vaj.  S.  31,  ’16,  renders  the  term  virad- 
vpadhi-sddtmledh,  “producers  of  the  condition  of  Viraj.” 

87  I'should  observe  that  the  Brahmanas  constantly  speak  of  the  gods  and  Asuras 
as  being  both  the  offspring  of  Prajapati :  as  contending  together  (S’atap.  Br.  v.  1, 
1, 1 ;  vi.  6,  2, 11 ;  vi.  6,  3,  2) ;  and  even  as  being  originally  equal  or  alike  (4th  vol. 
of  this  work,  p.  62).  And  to  prove  that  even  malignant  spirits  may  be  called 
“  gods,”  Prof.  Both,  'S.v.  deva,  quotes  from  the  Taitt.  Sank.  iii.  6,  4,  1,  a  verse 
■io  the  effect :  “  May  Agni  preserve  me  from  the  gods  ( devah ),  destroyers  of  sacrifices, 
stealers  of  sacrifices,  who  inhabit  the  earth ;  ”  and  a  second  text  from  the  A.Y.  iii. 
16,  6  :  “Agni,  do  thou  through  the  oblation  repel  the  gods  who  are  destroyers  of 
happiness”  (f  sataghnaJi). 
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and  wisercan  impede  the  first  and  firm  decrees  of  the  gods  (na  ta 
minmiti  mayino  na  dhlrah  vrata  devanam  prathamd  dhruvani).  They 
have  dominion  over  all  creatures  (x.  65,  15.  Devan  Vasishtho  amritdn 
vmtrnde  ye  vi&va  bhuvand  abhi  pratasthuh).  They  are  supplicated  in 
viii.  30,  3,  not  to  lead  the  worshippers  far  away  from  the  paths  of 
their  ancestor  Manu  {mu.  nah  pathah  pitrydd  manavad  adhi  duraih 
naishta pardvatah).  In  one  passage  (R.V.  x.  33,  8  f.)  a  grateful  priest 
exclaims  that  if  he  were  lord  of  the  immortals  and  of  mortals,  his 
royal  patron's  life  should  be  prolonged;  but,  he  adds,  qp  one,  even 
though  he  attain  the  age  of  a  hundred  years,  can  live  beyond  the  time 
the  gods  appoint;  such  has  been  the  perpetual  course  of  things  (8.  Yad 
isiya  amritandm  uta  va  martyanam  \  jived  id  maghava  mama  \  9 .  Na 
devanam  ati  vratam  iatatmd  chana  jlvati  \  tathd,yujd  vi  vavrite).  In 
another  place,  x.  117,  1,  an  encomiast  of  liberality  expresses  his  as¬ 
surance  that  the  gods  had  not  ordained  him  (or  others)  to  die  of 
hunger,  as  even  the  full-fed  are  overtaken  by  various  forms  of  death 
{Na  vai  u  deviili  kshudham  id  vadharn  dadur  uta  dsitam  upa  gachhanti 
mrityavah).  Another  poet  cries  (x.  64,  2)  that  there  is  no  other 
helper  than  the  gods,  on  whom  the  fulfilment  of  all  his  wishes  depends 
[na  mardita  vidyate  anyah  ebhyo  deveshu  me*adhi  kamah  ayaiiisata). 
They  live  in  enjoyment  in  the  region  where  Yishnu  took  his  three 
strides  (viii.  29,  7.  Trini  ekah  urugayo'vi  ehakrameyatra  devaso  mad  anti  | 
comp.  i.  154,  4).  In  iii.  54,  5,  the  rishi  asks  “who  knows,  who  now 
can  declare,  what  road  leads  to  the  gods  ?  Their  lower  abodes  are 
indeed  perceived,  but  there  are  higher  and  mysterious  manifestations, 
or  regions,  beyond  {ko  addhu  veda  kah  ilia  pra  vochad  devan  aehha  pathya. 
lea  sameti  \  dadrisre  eshdm  avama  sadamei pareshu  ya  guhyeshu  vrateshu  K). 

On  the  other  hand  the  drinker  of  Soma  attains  to  the  privilege  of 
immortality  and  of  knowing  the  gods  (viii.  48,  3.  Apama  somam  amri- 
tah  abhuma  aganma  jyotir  avidama  devun  |  Comp.  x.  31,  3.  navedaso 
amritandm  abhuma  |). 

28  The  construction  and  sense  of  the  last  four  words  is  obscure.  They  occur  again 
in  a  different  connection  in  x.  114,  2  (where  however  yah.  is  feminine:  lasam  ni 
Mkyu.li  kavayo  ntdanam  pareshu  yah  guhyeshu  vrateshu  \  “The  wise  perceive  the 
nature  of  these,  who  [exist]  in  high  and  mysterious  forms,  [or  realms].”  The  sense 
of  enclosure  or  realm  is  assigned  to  the  word  vrata  by  Muller,  Trans,  of  lt.V.  i.  223, 
who  renders  this  last  line  thus  :  The  poets  discovered  their  (the  Nirjitis’)  origin,  who 
are  in  the  far  hidden  chambers.” 
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The  gods  reward  their  „  pious  worshippers  and  punish  ■  those  who 
neglect  their  service:  viii.  2,  18.  IohhanU  devah  mnvcmtam  tta  svqp* 
naya  sprihmjanti  |  lf  The  gods  desire  a  man  who -pours  bufclihations : 
they  do  not  love  sleep.” 

viii.  31,  15.  Maksim  devamto  rathah  Hro  vii  pritsu  kustt  chit  1  deva-  ■ 
nam  yah  id  mano' yajamdnah  iyakshali  abhzd  ayajvano  Vhwotll.  J  .16.  Na 
yajamana  rishyasi  na  sunvana  na  devayo  |  “  15.  Impetuous  is  the 
chariot  of  the  godly  man,  and  he  is  a  hero  in  every  'battle.  ■  The 
saorifioer  who  seeks  to  please  the  gods  overcomes  the  man  who  does 
not  sacrifice.  16.  Thou  dost  not  perish,  o  saorifioer,  nor  thou  who 
offerest  libations,  nor  thou,  o  godly  man.” 

vii.  39,  2.  Na  devasah  kawtmve  |  “  The  gods  are  not  for  {i.e.  they 
are  not  the  portion  of)  j;he  illiberal  (or  sluggish).”  Have  the  words  na 
rite  irdntasya  sakhyaya  devah,  in  iv.  33,  11,  a  similar  meaning:  “The 
gods  are  not  friendly  to  him  who  is  tired  of  the  sacred  rite  ”  ?  See  a 
collection  of  tests  to  the  same  effect  as  regards  the  individual  deities 
in  my  article  “  On  the  relations  of  the  priests  to  the  other  classes  of 
society  in  the  Yedic  age,”  Jonm.  B.  A.  S.  for  1866,  pp.  286  ff. ;  and 
a  selection  from  them  in  the  1st  vol.  of  this  work,  2nd  ed.  pp.  259  ff. 

According  to  the  S'atapatha  Brahmana,  i.  1,  1,  7,  “the  gods  know  the 
intentions  of  a  man.  They  are  aware  that  he  contemplates  the  per¬ 
formance  of  this  rite,  and  will  make  his  offering  in  the  morning ;  and 
consequently  they  all  come  to  his  house  and  abide  there”  {Mano  ha  vai 
devah  manushyasya  ajananti  |  te  enam  etad  vratarn  vpayantaih  viduh 
pratar  no  yakshyate  iti  \  to  asya  vihe  devah  grihdn  dgachlamti  te  asya 
griheshu  wpamsanti). 

I  have  here  endeavoured  to  collect  such  characteristics  and  attributes 
as  are  in  the  Yeda  ascribed  to  the  gods  collectively.  In  the  sections 
treating  of  the  several  deities,  the  qualities  and  functions  attributed  to 
each  will  be  brought  forward  in  detail. 


SECTION  II. 


DYATJS29  and  prithivi.  * 

I  begin  with  Dyaus  and  Prithivi  (Heaven  an$  Earth),  who  seem  to 
have  been  very  ancient  Aryan  divinities,  and  are  in  many  passages  of 
the  Kig-veda  described  as  the  parents  of  the  other  gods. 

In  addition  to  numerous  detached  verses  in  which  these  deities  are 
introduced  among  other  objects  of  adoration,  are  invited  to  attend 
religious  rites,  and  supplicated  for  different  blessings,  there  are  several 
hymns30  (i.  159;  i.  160;  i.  185;  iv.  56;  yi.  70;  and  vii.  53),  which 
are  specially  devoted  to  their  honour.  As  a  specimen  of  the  way  in 
which  they  are  addressed,  I  subjoin  a  translation  (very  imperfect,  I 
fear,)  of  some  parts  of  the  159th  and  160th  %mns  of  the  first  booh : 

i.  159,  1.  Pro,  dyava  yajnaih  prithivi  ritavridha  mahi  stushe  vida- 
thes/m  prachetasa  |  develhir  ye  devaputre  sudamsasti  ittha  dhiya  varyani 
* prabhushataJi  |  2.  Uta  manye  pitur  adruho  ’mono  maiur  mahi  svatavas 
tad  hmimabhih  j  mretasa  pitwra  bhuma  chakratur  uru  prajayah  amritam 
varimabhih  ]  “1.  At  the  festivals  [I  worship]  with  offerings,  and  cele¬ 
brate  the  praises  of,  Heaven  and  Earth,  the  promoters  of  righteousness, 
the  great,  the  wise,  the  energetic,  who,  having  gods  for  their  offspring, 
thus  lavish,  with  the  gods,  the  choicest  blessings,  in  consequence  of 
our  hymn.  2.  With  my  invocations  I  adore  the  thought  of  the  bene¬ 
ficent  Father,  and  that  mighty  inherent  power  of  the  Mother.  The 
prolific  Parents  have  made  all  creatures,  and  through  their  favours 
(have  conferred)  wide  immortality  on  their  offspring.” 

28  The  crude  form  of  this  word  is  Dyu.  I  employ  the  nominative  Dyaus,  from  its 
closer  resemblance  to  the  Greek  Zeis.  The  genitive  is  Divas. 

30  See  also  A.V.  iv..' 26.  Prithivi  alone  is  celebrated  in  K.V.  5,  84,  1  ff.  Hymn  i. 
185,  is  translated  and  commented  on  by  M.  Ad.  Regnier  in  Mb  E’tude  sur  l’idiome  des 
Vedas. 
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i.  160,  2.  TTriwyachasds  mahinl  asaschatd  pita  mdlS;  elk  bkmndni 
rahhatah  |  ....  3.  Ayam  devandm  apasum  apastamo  yo-jujam  vodasi 
visva-sambhuva  |  vi  yo  mamsrajasl  sulcratiiyaya  ajarebUh  sliambhmiebMJj, 
samdnriche  |  4.  Te  no  grinane  mahinl  mahi  iravah  7:shath'affi  iydvd- 
prithwl  dhdsatho  mahat  \  yendbhi  krislitls  tatandma  vihdltd  pmidyymn 
ojo  asme  earn  kvatam  |  “2.  Widely  expanded,  vast,  unwearied,  the 
Father  and  the  Mother  preserve  all  creatures.  ...»  4.  Be  was  the 
most  skilful  of  the  skilful  gods  who  produced  these  two  worlds, 'which 
are  beneficen  t  to  all,  who,  desiring  to  create  an  excellent  work,  stretched 
out  these  regions  and  sustained  them  by  undeeaying  supports.  5. 
When  lauded,  may  the  mighty  Heaven  and  earth  bestow  on  us  great 
renown  and  power.  May  they  impart  to  us  laudable  energy  whereby 
we  may  always  control  other  ereatures.” 

In  the  hymns  Heaven  and  Earth  are  characterized  by  a  profusion  of 
epithets,  not  only  such  as  are  suggested  by  their  various  physical 
characteristics,  as  vastness,  breadth,  profundity,  productiveness,  un¬ 
changeableness  ( uruvyaohasd ,  mahinl,  uni,  bahule,  dxireante,  gabhire, 
ghntanati.  madhudughe,  bhunretasa,  payasvatl,  ajare )  (i.  160,  2;  i.  185, 
7 ;  iv.  56,  3;  vi.  70,  1,  2);  but  also  by  such  as  are  of  a  moral  or 
spiritual  nature,  as  innocuous  or  beneficent,  wise,  promoters  of  righteous¬ 
ness,  ( ritavridhd ,  ritdvarl,  prachetasa,  adruha)  (i.  159,  1  f. ;  i.  160,  1 ; 
iv.  56,  2;  vi.  70,  6 ;  x.  36,  2). 

(1)  Heaven  and  Earth  described  as  the  universal  parents. 

The  two  (Heaven  and  Earth)  together  are  styled  parents,  pita/rd 
(in  i.  159,  2;  iii.  3,  11  ;  vii.  53,  2;  x.  65,  8),  or  mdtara  (in  i.  155, 
3;  ix.  85,  12;  x.  1,  7;  x.  35,  3; 31  x.  64,  14),  or  janitrl 
{dyava-prithm  janitrl  K.V.  x.  110,  9).  In  other  passages  the 
Heaven  is  separately  styled  father,  and  the  Earth  mother  (in  E.V. 
i.  89,  4;  i.  90,  7;  i.  159,  2  ;  i.  160,  2;  i.  185,  11 ;  iv.  1,  10;  v.  42, 
16  ;  v.  43,  2,  15  ;  vi.  51,  5 ; 33  vi.  70,  6;  vi.  72,  2  ;  viii.  92,  2  x. 
54,  3 ;  x.  88,  15  (=  Vaj.  Sank.  19,  47).  See  also  A.V.  ii.  28,  4;  iii. 

31  Here  they  are  supplicated  to  preserve  the  worshipper  sinless.  In  E.Y.  vi.  17, 
7,  they  are  oalled  mdtara  yahrn  ritasya,  “  the  great  parents  of  sacrifice.” 

33  The  words  of  the  original  here  ar e  Dyaush  pitati,  Prithivi  matar  ad/irug  Agne 
bhratar  Vdsavo  mrilatd  nah  1  “  Father  Heaven,  innoxious  mother  Earth,  brother 
Agni,  Vasus,  be  gracious  to  us.”  A.Y.  vi.4,  3  has  Dyaushpitar  ydvaya  duchhund  yd. 
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23,  6;  vi.  4,  3;  vi.  120,  2;  viii.  7,  2;  and^xii.  1,  10.  In  the  same 
"Veda,  sii.  1,  12,  the  poet  says :  “  The  Earth  is  the  mother,  and  I  am 
the  son  of  the  earth :  Paijanya  is  the  father ;  may°he  nourish  us  ( Mats, 
bh&hiih  putro  ahm  prithivytih  ]  Parjanyah  pita  sa  u  nah  pipartu). 
Again  in  verse  42  of  the  same  hymn  he  says,  “Reverence  he  paid  to 
the  Earth,  the  wife  of  Paijanya,  to  her  who  draws  her  richness  from 
showers  ( BhUmyai  Parjanya-patnyai  namo  ’stn  varsha-medase).  Here, 
as  it  will  he  noticed,  Parjanya  takes  the  place  of  Dyaus,  as  the  husband 
of  Prithivl.33 

In  the  Aitareya  Brahmana,  iv.  27,  we  have  the  following  reference 
to  the  marriage  of  Heaven  and  Earth :  Imau  vai  bican  saha  astam  | 
tan  vyaitam,  |  na  avarshat  na  samaiapat  |  te  ^panchajanah  na  sama- 
janata  \  tan  devah  samanayan  |  tau  samyantav  etam  deva-vivaham  vyava- 

hetam  \ . asau  vai  lokah  imam,  lohm  abhi  paryavarttata  \  tab  vai 

dyavaprithivl  abhavatdm  \  na  dyava  antarikshad  na  antarikshad  Ihurnih  \ 
which  is  translated  as  follows  by  Professor  Haug  (vol.  ii.  308) :  “  These 
two  worlds  (heaven  and  earth)  were  once  joined.  (Subsequently)  they 
separated.  (After  their  separation)  there  fell  neither  rain,  nor  was 
there  sunshine.  The  five  classes  of  beings  (gods,  men,  etc.)  then  did 
not  keep  peace  with  one  another.  (Thereupon)  the  gods  brought 
about  a  reconciliation  of  both  these  worlds.  Both  contracted  with  one 
another  a  marriage  according  to  the  rites  observed  by  tie  gods.’’  The 
end  of  the  section  I  render :  “  That  world  approached  this  world  : 
thence  were  produced  heaven  and  earth :  neither  the  heaven  nor  the 
earth  was  produced  from  the  air.” 

Heaven  and  Earth  are  regarded  as  the  parents  not  only  of  men,  but 
of  the  gods  also,  $s  appears  from  the  various  texts  where  they  are 
designated  by  the  epithet  devaputre ,  “having  gods  for  their  children” 
(viz.  ini.  106,  3;  i.  159,  1;  i.  185,  4;3i  iv.  56,2;  vi.  17,  7  ;  vii.  53,  1 ; 
x.  11,  9).  In  like  manner  it  is  said  (in  vii.  97,  8)  that  “the  divine 
worlds  {i.c.  Heaven  and  Earth),  the  parents  of  the  god,  have  augmented 
Brihaspati  by  their  power”  35  {devl  devasya  rodasl  janitrl  Brihaxpatiiit 

33  The  Toittirlya  Aranyata  says,  p.  73 :  JayTi  bhumir  patir  vyonut  |  mUhtmam  tb 
ityadi  |  “The  Earth  is  the  wife,  the  Sky  is  the  husband;  they  are  a  pair.”  Manu 
says,  ii.  225 :  Mata  ppithivydh  murtlih  ]  “  A  mother  is  an  image  of  the  Earth." 

34  In  verse  6  of  this  hymn  they  are  called  janitrl,  “  tho  parents." 

33  In  iii.  53,  7,  and  iv.  2,  15,  the  Angirasea  are  said  to  be  dicasputrah,  sons  of 
Dyaus.  See  also  x.  02,  0,  and  3. 
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vuvridhaiur  mahitva) ;  and  (in  x.  2,  7)  they  are  described  as  having,.  an. 
conjunction  with  the  waters,  and  with  Tvnshtri,  begotten  Agar.  (gam- 
tva  ilydvd-prithivl  ydm  tv  upas  Ibashtd  yarn  tvii  svjtinimvjpjdna).  And 
in  various  passages  they  are  said  to  have  made  ( pita.ru :  bkmna  chahra- 
tnh),  and  to  sustain  (pita  mala  cha  bhimnani  rahhatah  |  viham  trnmiu. 
biblmtho  yad  ha  ndma)  all  creatures  (in  i.  159,  2;  i.  100,2;  i.  IBS,  l).55 

In  the  next  Section  we  shall  find  that  according  to  E'.Y.-.Tt.  68,  2,  a 
threefold  origin  is  ascribed  to  the  gods,  some  of  them  having  been  pro¬ 
duced  from  Aditi,  others  from  the  aerial  waters,  and  others  again  from 
the  earth.  e 

(2)  Passages  to.  the  same  effect  from  the  classical  authors. 

But  it  is  not  in  ancient  Indian  mythology  alone  that  Heaven  and 
Earth  are  regarded  as  being  the  universal  parents.  It  is  observed  by 
a  recent  French  author  that  “  the  marriage  of  Heaven  and  Earth  forms 
the  foundation  of  a  hundred  mythologies.”3"  According  to  the  Theogony 
of  Hesiod  (116  ff.)  the  first  thing  that  arose  out  of  Chaos  was  “the 
broad-bosomed  Earth,  the  firm  abode  cf  all  things  ” 

“Hroi  fiiy  TrpdrurTa  Xdos  yeyer’,  avrap  evsiro 
Ta?  tbpbtrrfgyos,  irdyrcuy  e'Sor  & irtpaAh  aid. 

She  in  her  turn  “  produced  the  starry  Heaven,  eo-extensive  with  her¬ 
self,  to  envelope  her  on  every  part.” 38  From  the  union  of  these  two 
powers  sprang  Oceanos,  Eronos,  the  Cyclopes,  Eheia,  etc.  (1 32  ff.) ; 
and  from  Kronos  and  Eheia  again  were  produced  Zeus,  Here,  and  other 
deities  (453 ff.).  In  his  “Works  and  Days”  (561)  Hesiod  speaks  of 
the  Earth  as  ri)  vdrrtvy  f4rrip,  the  earth  the  mother  of  all  things.” 39 

Among  the  Homeric  hymns  there  is  one  of  19  lines  addressed  to 
“  the  mother  of  all  things”  which  begins  thus :  , 

rami'  irapphretpay  aruropat,  %v6ep*9\oy, 

TlpeaBio-niv,  %  <pcp/3si  eVl  wth'e’  biric?  iarly, 

35  In  one  plane  (vi.  50,  7),  the  waters  are  spoken  of  ?ris  mothers  (janitrVj)  of  all 
things  moveable  and  immoveable.  Compare  the  passages  from  the  S'atapatha  Brah- 
mana,  in  the  4th  vol.  of  this  work,  pp.  15  f. ;  21  f. ;  and  the  texts  given  in  the  1st 
voL2nded.p.  31  f.  52  f.;  and  R.V.  x.  121,  7;  x.  29,  3.  In  the  A.V.  xix.  54,  1, 
the  waters  themselves  are  said  to  have  sprung  from  time  (USBd  apah  samabhamn). 

37  M.  Albert  Reville,  Essais  de  Critique  Beligieuse,  p.  383.  “  Cent  mythologies 
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“  I  will  sing  of  the  Earth,  the  universal  Brother,  the  firmly  based,  the 
most  venerable,  who  feeds  all  creatures  that  are  on  the  ground,”  etc. 
In  v.  6,  it  is  said  that  it  depends  on  her  to  gife  life  to  mortals,  and 
to  'take  it  away : 

virvut,  <rcO  S’  txcTal  SoOreai  Afore  ?;5’  d<pt\t/r6ai 
*  Bifijrots  kvOpdoTroicriv. 

In  verse  16  she  is  addressed  as  a  venerable  goddess,  <rej arei  and  in 

v.  17  as  “the  mother  of  the  gods,  and  the  spouse  of  the  starry  Ouranos: 

X«‘pe  0e»re  pyrrip,  SAo*’  OreporeoO  currepievros. 

-ZEschylus,  in  his  Prometheus  Vinctus,  88  ff.,  makes  Prometheus 
exclaim  “  0  divine  sether,  and  ye  many- winged  blasts,  ye  fountains  of 
the  rivers,  thou  multitudinous  laugh  of  Ocean,  and  thou  Earth,  the 
Universal  Mother ; — and  the  all-beholding  circle  of  the  Sun  I  invoke:  ” 
S  Sios  aiefjp  Kal  rax^TipoL  ttvok  1 

SvipiPpov  yeXatrpa,  ir appyrop  t<=  yij, 
real  Tire  iravSirrqv  kvk\ov  yXtou  reaAcre. 

In  the  Seven  against  Thebes,  16,  Eteocles  speaks  of  “  Mother  Earth, 
the  most  beloved  nurse  ”  : 

r fj  Te  UTjTpl ,  tfuKrdrp  rpopw. 

At  the  beginning  of  the  Eumenides  of  the  same  poet  the  Earth  is 
worshipped  as  the  first  prophetess  : 

Ylpuyrov  pb>  tbxfi  afjot  ■aptafitvaj  Sewre 
Tire  irpwToVaxnre  rarnre. 

And  in  the  41st  fragment  of  JEschylus  (from  the  Danaides)  Aphrodite 
is  introduced  as  saying : 

{pa  ptv  dyvbs  oiiparbs  cpwtrai  x^va, 

%pws  St  yatay  \ap0dvei  ydpwh  -vxtSv 
Spffpos  S’  tvadti'TOS  ovpayov  reereire 
atvfft  yaiav  y  St  rlicrerai  fiporrois 
pyXwv  t€  fiofficas  real  Afore  Aypprpiov- 
SevSptoTts  &pa  S’  4k  reorlforeTos  ydpov 
ythtips  4(771.  tav  S’  4y &i  reapatri os. 

“The  pure  Heaven  loves  to  inflict  on  the  Earth  an  amorous  blow  ; 
and  desire  seizes  the  earth  to  obtain  the  nuptial  union.  Rain  falling 
from  tire  moist  Heaven  impregnates  the  Earth,  who  brings  forth  for 
mortals  the  food  of  sheep,  and  the  sustenance  of  Demeter.  The  verdure 
of  the  woods  also  is  perfected  by  the  showers  proceeding  from  this 
marriage.  Of  all  these  things  I  (Aphrodite)  am  in  part  the  cause.” 
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Sophocles  also,  in  his  CEdipus  Coloneus,  1480,  makes  the  ohoius 
speak  of  “  Mother  Earth :  ” 

'’lottos.  Si  oalfiwVi  iKaos,  €<  n 
/ittTtipt  rvyxdvee s  a^eyybs  <j>4 pup. 

And  in  his  Antigone,  338,  she  is  characterized  as  “the  highest  of 
the  deities,  imperishable  and  unwearied :  ”  r 

Bear  re  r&v  iieeprdrav,  yav 
HepBiror,  heapdrav  Aworpterai,  ie.r.\. 

In  his  Philoctetes,  391,  she  is  addressed  as  “the  all-nurtnring  earth, 
the  mother  of ^5eus  himself:  ” 

'Opeerrepa  Teapfrwri  T5,  pSrep  atiTov  Aits, 
fe  rbv  p4ya v  Uo.ieToikba  e Hxpvtnv  v4peis. 

Euripides  also,  in  h'is  Hippolytus,  601,  makes  his  hero  invoke 
“  Mother  Earth :  ” 

3  yata  pijrep  yXlov  r’  avetirrvxal,  k.t.\. 

So  too  in  the  Helena,  39  : 

£s  uxb.au  fipa rav 

irX-pQovs  re  tcovtpltreie  pprepo,  xBBvlt,  te.r.K! 

And  again  in  the  same  drama,  613,  the  heroine  speaks  of  Heaven 
as  the  Father : 

aearep  4s  obpavbv 

Sirei/u-  c 

In  his  Bacchse,  274,  the  same  poet  makes  Teiresias  thus  identify 
Earth  with  the  goddess  Demeter : 

5 4>o  yap,  ft?  veavla, 

ret  irpcar'  ev  avBpdmoun,  A uprirop  Bed. 

Yri  S’  lerriv  bl’opa  S’  Mrepov  fioiXee  ledXei, 
aSrn  fth  it’  tnpotaiv  4itrp4tpti  Pporofo. 

“  Two  things,  o  youth,  are  the  first  among  men,  the  goddess  Demeter, 
and  she  is  the  Earth,  Call  her  by  either  name  as  you  please.  She 
nourishes  mortals  with  dry  sustenance.” 40  The  second  deity  is  Dio¬ 
nysus  who  gives  them  the  juice  of  the  grape. 

40  Id  describing  the  Egyptian  cosmogony  Diodorus  Siculus  i.  12  also  thus  connects 
the  Earth  with.  Demeter  :  Ttjji  Se  yrii’  iitrnep  ayyeiiv  rt  real'  tpvop4mr  inohap^dvoyras 
pvrdpa  aepoaayopevcraf  teal  Toi>5"E,\A»jras  St  raireqp  irapaieXiierteas  Adip-nrpay  ieah.eiv, 
fipax perareBeltrijS  rrjs  \4(eas-  rb  yap  raXaibv  dvopuCeirBcit  yrp>  fiyr4pa,  leaSarep 
leal  rhy  Opepea  irpopaprupetv  \4yoyra  “  yrj  fWjrijp  narrear,  Avptnjp  n\oirroS6reipa.” 
“  And  they  say  that,  conceiving  the  Earth  as  a  sort  of  receptacle  of  the  things  which 
were  produced,  they  called  her  mother ;  and  that  the  Greeks  in  like  manner  call  her 
Demeter,  with  a  slight  alteration  of  the  letters  (i.e.  Demeter  for  Gemeter) :  for  of 
old  she  was  called  ‘Earth  Mother’  (Gen  metSra),  as  Orpheus  too  testifies  when  he 
speaks  of  ‘  the  Earth  the  mother  of  all  things,  Demeter,  the  giver  of  wealth.’  ” 
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Aadifttlie  6th  fragment  from  the  Chrysippus  of  the  same  dramatist 
we  find  tie  following  passage : 

.  •  Tata  pcyUjry  «ol  A  tbs  altfyp, 

6  pip  dpdpifrirap  Kal  Beap  ycp/rap, 

7}  5’  vypo$6kovs  arayipas  porlovs 
TrapaSe^upipii  tIktci  Bparovs, 
rf/crec  8i  Popup,  cpvka  re  Bijpav, 

80<=/»  otiK  6.Micas 

.  pyryp  icdprap  pspipiarai. 

“  The  mighty  Earth,  and  Jove’s  JEther, — of  these  the  one  is  the  gene¬ 
rator  of  men  and  gods,  and  the  other,  receiving  the  drtfps  of  moisture, 
produces  mortals,  produces  food,  and  the  tribes  of  animals ; — whence 
she  is  not  unjustly  regarded  as  the  mother  of%ll.” 11 

The  earth  also  appears  to  he  regarded  by  Pindar  (Hem.  6,  1  if.)  as 
the  common  parent,  or  sustainer,  of  both  gods  and  men  : 

“Ev  ipSpap,  hi  Bewp  yivos-  4k,  peas  Si  srpiopep 
parpbs  apiporcpoi- 

“  There  is  one  race  of  men,  and  one  of  gods ;  but  we  both  draw  our 
breath  from  the  same  mother.” 

In  the  following  passage  of  Dionysius  of  Halicarnassus,  vol.  v.  p.  355 
(Diod.  Sic.  i.  7 Euseb.  P.  E.  i.  p.  20d)43,  and  in  the  fragment  of  Euri- 

41  See  also  Plato,  Eepub.  iii.  20  :  ’Ece/Bb  Be  mu/reAws  ifapyacrpipoi  fjcrav  pal 
it  yrj  abrobs  pirrnp  oBtra  ipype,  k.t.A.  “  But  when  they  were  perfectly  fashioned, 
and  the  earth,  their  mother,  sent  them  forth,”  etc.  See  also  the  Menexenus,  Sect.  7  : 
from  which  I  extract  the  following :  o  5?/  teal  ?)  yporopa  yri  re  ko!  pvttjp  ttcapbp 
racpfipwp  icaptxerai  &s  uvBpdirovs  yepppo-apipip  .  .  .  ov  yap  y ij  yuvaiaa  ptplpsrrai 
icvpact  ical  yeppficrec  4AAa  you))  yrjp.  “  'Whereby  our  own  land  and  mother  (Attica) 
gives  sufficient  proof  that  she  has  produced  men,”  etc.  And  :  “  For  the  earth  does 
not  imitate  woman  in  becoming  pregnant,  and  bearing  offspring,  but  woman  the  earth.” 

42  Diodorus  begins  the  passage  i.  7,  in  which  he  introduces  these  lines  from  Euri¬ 
pides,  as  follows :  He  tells  us  that  in  the  opinion  of  some  speculators  “  heaven  and 
earth  had,  according  to  the  original  constitution  of  things,  but  one  form,  the  natural 
properties  of  the  two  being  blended;  but  that  afterwards,  when  the  body  of  the  one 
had  become  separated  from  that  of  the  other,  the  world  assumed  that  regular  arrange¬ 
ment  which  we  now  witness,”  etc.  (/caret  yap  tV  4(  Spxvs  ran  S\ap  csicrraxnv  ulai' 
Sxsiv  iSiav  obpapip  re  /cal  yyiy  peptypipi js  atnav  rrp  tyiaws-  park  Si  ravra  S/a- 
trrdprap  rap  crapdrap  dir’  dAA^Awv  roe  pip  nSapop  ncpikaPcTp  fii ra/raa  rip'  dpapcinjp 
ip  airrep  aivra^ip,  k.t.A.).  After  giving  the  details  of  this  development,  he  concludes  : 
“  And  in  regard  to  the  nature  of  the  universe,  Euripides,  who  was  a  disciple  of 
Anaxagoras,  tho  physical  philosopher,  does  not  appear  to  have  differed  from  the  views 
which  have  been  stated”  (foi/cc-  Si  cop!  rns  top  Skap  <pv<rcm  oiiS'  Evpi-lSpi  5/a- 
epapetp  Tots  rrpactpripirais,  paOpryc  &p  ‘Apafayopov  top  Tpvtrticov).  Ho  then  quotes 
the  lines  givon  in  tho  text. 

48  See  AT.  Dindorf’e  Euripides,  vol.  ii.  p.  916,  ed.  Oxford,  1833. 
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pides,  which  is  there  preserved,  we  find  that  a  doctrine,  partly  simile 
to  that  of  the  Aitnreya  Brahmana  adduced  above,  regarding  heaven 
and  earth,  is  ascribed  to  the  philosopher  Anaxagoras,  and  was  ex¬ 
pressed  by  his  disciple  the  poet : 

’A yafcyipa  npoaroQoiTWoy  EiipmiSys.  'Ayafaydpov  So  Aiyos  sVrlr  'on  srdvro. 
iv  smew,  ofra  Strropov  Sieir pWsi-  fLora  ravra  hifitArieo  /cal  ^toKpdrei,  (cat  c’ffl  v!i  h.m- 
pdiropov  ijyaye  rhp  ityov.  hp.oAoye’i  oiy  ts\v  SiSacKahtav  t%v  Spxahy  om  vijr 
MoAayisnnjs- 

Koine  hphs  h  p.vOos,  &AA’  ofisjs  pisiTpbs  srdpa, 
his  obpavds  to  y aid  r’  ijv  p-opfij  /tla- 
iirel  6’  oxotpieBpeay  hKAsiAoiv  S(xa, 
tIktovih  irdvra  K&yeSwKay  01s  </>dos 
SeySpv,  sroTowd,  eijpas,  oils  0’  aAp a)  Tpdtpol, 
yoyos  to  Byproiv. 

“  Euripides  frequented  the  lectures  of  Anaxagoras.  .  How  it  was  the 
theory  of  that  philosopher  that  all  things  were  confounded  (lit.  all 
things  were  in  all  things),  but  afterwards  became  separated.  Euripides 
afterwards  associated  with  Socrates,  and  became  doubtful  regarding 
the  theory.  He  accordingly  admits  the  ancient  doctrine  by  the 
mouth  of  Melanippe:  ‘The  saying  is  not  mine  but  came  from  my 
mother,  that  formerly  the  Heaven  and  Earth  formed  one  substance : 
but  when  they  were  separated  from  each  other,  they  gave  birth  to  all 
things,  and  brought  them  forth  into  the  light,  trees,  birds,  beasts, 
fishes,  and.  the  race  of  mortals.’  ” 

The  appellation  of  mother  is  naturally  applied  to  the  earth,  as  the 
source  from  which  all  vegetable  products  spring,  as  well  as  the  home 
of  all  living  creatures.  This  is  remarked  by  Lucretius,  “  De  Eerurn 
Hatura,”  in  these  lines,  v.  793  ff.  : 

“  Nam  neque  de  osplo  cecidisse  animalia  possuut, 

Ncc  terrestria  de  salsis  exisse  lacunis : 

Linquitur  ut  merito  maternum  nomen  adepta 
Terra  sit,  e  terra  quoniam  sunt  cuncta  creata,”  etc. 

And  again,  v.  821  : 

“  Quare  etiam  atque  etiam  maternum  nomen  adepta 
Terra  tenet  merito,  quoniam  genus  ipsa  crcavit 
Hunranum  atque  animal  prope  certo  tempore  fndit,”  etc. 

And  in  illustration  of  the  idea  that  Heaven  is  the  father  of  all  things, 
I  may  quote  his  words,  ii.  991 : 

“  Denique  cselesti  snmus  omnes  semine  oriundi : 

Omnibus  file  idem  pater  est,  unde  alma  liquentis 
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,  .  Ifin'ori8  guttas  mater  cum  terra  recepit,44,, 

1|eta  parit  nitidas  fruges  arbustaque  laeta 
Et  genus  humanum,”  etc.  „ 

Ana  ii.  .998: 

“  Qua  propter  merito  maternum  nomen  adepta  est. 

Gedit  idem  retro  de  terra  quod  fuit  ante, 

■  In  terras,  et  quod  missumst  ex  setheris  oris 
Id  rursum  cteli  rellatum  templa  receptant.” 

See  also  v.  799  : 

“  Quo  minus  est  mirum,  si  turn  sunt  plura  coorta 
Et  majora,  nova  tellure  atque  eethere  adulta,”  etc.  m 
My  attention  was  drawn  to  these  passages  by  finding  them,  referred  to 
in  Professor  Sellar’s  “Roman  Poets  of  the  Republic,”  pp.  236,  247, 
and  276.  See  also  Lucretius  i.  250  : 

•  Postremo  pereunt  imbres,  ubi  eos  pater  aether 
In  gremium  matris  terrai  praecipitavit ; 

And  v.  318  : 

Denique  jam  tuere  hoc,  circum  supraque  quod  omnem, 

Continet  amplexu  terram : 

See  also  Pacuvius  86,  quoted  by  Mr.  Munro  in  his  Notes  on  Lucretius 
v.  318,  and  Yirgil,  Georgies  ii.  325,  cited  in  his  note  on  Lucr.  i.  250 : 
Turn  pater  omnipotens  fecundis  imbribur, aether 
Conjugis  in  gremium  laetae  descendit  et  omnis 
Magnus  alit  magno  commbttus  corpore  fetus. 

Mr.  Munro  there  remarks:  “Prom  the  Yedas  to  the  Pervigilium 
Yeneris  poets  and  philosophers  love  to  celebrate  this  union  of  ether 
and  earth,  ether  as  father  descending,  in  showers  into  the  lap  of  mother 
earth.”  See  the  same  author’s  notes  ofi  Lucr.  ii.  991. 45  Tacitus,  too, 
informs  us  in  his  Germania,  40 :  Nec  quidquam  notabile  in  singulis  nisi 
quod  in  commune  Ertham,  it  ed  Terram  matrem.C-colunt,  eamque  inter- 
venire  rebus  hominum,  invehi  populis  arbitrantur.46  “Nor  is  there 
anything  in  regard  to  particular  points  which  deserves  remark  except 
that  they  all  together  worship  Ertha,  i.e.  Mother  Earth,  and  think 
that  she  intervenes  in  the  affairs  of  men,  and  moves  round  among  the 


44  Compare  A.Y.  xii.  1,  .12,  42,  quoted  above,  p.  23. 

48  See  also  Professor  Max  Mailer’s  Lectures  on  Language,  ii.  459,  and  Mr.  C. 
Bruco'sjraper  “On  tho  Yodic  Conception  of  the  Earth,”  Journ.  R.  A.  8.  six.  330  If. 

40  Ed.  F.  Ritter  (Cambridge  and  London,  1848)  who  substitutes  Ertham  for  the 
common  reading  Ncrtham.  See  his  Notes  in  loco,  and  on  Soction  9, 
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(3)  Heaven  and,  earth  elsewhere  spoken  of  as  created. 

On  the  other  hand,  Heaven  and  Earth  are  6poken  of  in  other  places 
as  themselves  created.  Thus  it  is  said  (i.  160,  4;  iv.  56,  3),  that  he 
who  produced  heaven  and  earth  must  have  been  the  most  sldlful 
artizan  of  all  the  gods 47  (ay am  devanam  apasam  apasiamo  yo  jajdna 
rodasl  vihaiamhkuva :  sa  it  svapa  llmvaneshu  usa  yali  me  dytVoU-pri- 
thivi  jajana).  Again,  Indra  is  described  as  their  creator  {janita'  divo 
janita  prithmflh)  (vi.  30,  5;  viii.  36,  4);48  as  having  beautifully 
fashioned  them  by  his  power  and  skill  (x.  29,  6,  matre  me  te  sumite 
Indra  purvl  dyaur  majiqana  prithivi  Icavyena);  as  having  generated 
from  his  own  body  the  father  and  the  mother  (by  which  heaven 
and  earth  are  clearly  intended  (x.  54,  3.  Kali  n  mi  te  imlmmndi, h 
samasya  asmat  purve  rishayo  antam  dpuh  |  yan  mataraih  cha- 
pitaram  cha  salcam  ajanayatlias  tamah  svayah) :  as  having  bestowed 
them  on  his  worshippers  (iii.  34,  8.  Sasina  yah  prithhnm  dyam 
utemam) :  as  sustaining  and  upholding  them  ( dadhara  yah  prithimm 
dyam  utemam)  (iii.  32,8;  iii.  44,  3;  vi.  17;  7;  x.  55,  l);48  as 
grasping  them  in  his  hand  (iii.  30,  5.  Ime  chid  Indra  rodasl  apare  yat 
samgrillmah  maqhavan  hatifr  ri  te) ;  as  stretching  them  out  like  a  hide 
(viii.  6.  5.  O/as  tad  asya  titvishe  uhhe  yat  samamrttayat  ]  In-drai  char- 
meva  rodasl).  The  same  deity  is  elsewhere  (vi.  30,  1)  said  to  transcend 
heaven  and  earth,  which  .  are  equal  to  only  a  half  of  the  god 60  ( Pra 

«  This  phrase  is,  perhaps,  primarily  meant  as  an  eulogy  of  the  heaven  and  earth, 
by  expressing  that  he  must  have  been  a  most  glorious  being  who  was  the  author  of 
so  grand  a  production  as  heaven  and  earth  (see  Sayana  on  R.Y.  i.  160,  4,  who  says, 
“  that  having  in  the  previous  verse  magnified  the  heaven  and  earth  by  lauding 
their' son  the  sun,  the  poet  now  magnifies  them  by  exalting  their-  maker  ”).  But  it 
also  appears  to  intimate  that,  in  the  idea  of  the  writer,  the  heaven  and  earth  were, 
after  all,  produced  by  some  greater  being.  In  iv.  17,  4,  it  is  similarly  said  that  “  the 
maker  of  Indra  was  a  most  skilful  artist.” 

«6  The  A.V.  xii.  1.  10,  says :  “  May  our  mother  the  earth  whom  Indra,  the  lord 
of  power,  made,  friendly  to  himself,  give  milk  to  me  her  son  {Indro  yam  chah  e  at- 
tmne  anamitram  iachlpatih  |  so,  no  bhumir  visryatam  maid  putraga  mepayah. 

49  -Who  are  the  sons  or  children  of  Indra's  brother  (lihralult,  putran)  mentioned  in 
this  verse,  and  who  is  the  brother  ? 

50  In  viii.  69,  5,  it  is  said :  “  If,  Indra,  a  hundred  heavens  and  a  hundred  earths 
were  thine,  a  thousand  suns  could  not  equal  theo,  tlvunderer,  nor  anything,  bom, 
nor  both  worlds”  {pad  dyamfi  Indra  te  iatam  iatam  ihumlr  uta  suuh  \  na  tva  vajrin 
sahasram  surydhanu  najatam  ashta  rodasl ). 
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vitriolic  divah  Ini/rah  prithivyah  arddham  jd  asya  prati  rodasl  ubhe) ; 
and  they  are  further  represented  as  following  him  as  a  chariot  wheel  a 
horse  (viii.  6,  38.  Ana  tvd  rodasl  ubhe  chakram'na  vartti  etasam) ;  as 
bokving  down  before  him  (i.  131,  1.  Indraya  hi  Byaur  asuro  anmnnata 
Indraya  mahl  prithivl  varlmabhih );sl  as  trembling  from  fear  of  him  (iv. 
17,  2.  Tama  tvisho  janiman  rejata  Dyauh  rejad  bhumir  bhiyasd  svasya 
many  oh  “  |  See  also  iv.  22,  3f. ;  vi.  17,  9;  viii.  86,  14) ;  as  being  dis¬ 
turbed  by  his  greatness  (vii.  23,  3.'  Vi  badhishta  rodasl  mahitvu.  Indrah) ; 
as  subject  to  his  dominion  (x.  89,  10.  Indro  divah  Indrah  Ise  pritlii- 
vyalj)  ;  and  as  doing  homage  to  his  power  (viii.  82,  12.  Adha  te  apra- 
tishlcutdm  devl  sushmam  saparyatah  |  ubhe  susipra  rodasl).  The  creation 
of  heaven  and  earth  is  also  ascribed  to  other  deities,  as  to  Soma  and 
Pushan  (ii.  40,  1.  Somapushana  janam  ray  main  janana  divo  janana 
prithivyah);  to  Soma  (ix.  98,  §,  Sa  vam  yajneshu  Manavl  Indur 
janishta  rodasl  \  devo  devl  ityadi  | 53  See  also  ix.  90,  1 ;  ix.  96,  5) ;  to 
Dhatri  (x.  190,  3.  Surya-chandramasau  Bhdtd  yathupurvamsi  ahal- 
payat  |  divam  eha  prithivlm  cha  antarihsham  atho  svah) ;  to  Hiranya- 
garbha  (x.  121,  9.  Ma  no  hirhslj  janita  yah  prithivyah  yo  va  divam 
satyadharmd  jajdna  \  Comp.  v.  5) ;  they  are  declared  to  have  received 
their  shape  and  variety  of  forms,  from  Tyashtri,  though  themselves 
parents  (x.  110,  9.  Yah.  ime  dydvuprithivl  janitrl  rupair  apimsad  bku- 
vandni  vised) ;  to  have  sprung  respectively  from  the  head  and  the  feet 
of  Pttrusha  (x.  90,  14.  Ndbhydh  asya  antarihsham,  slrshno  dyauh  sama- 
va/rttata  \  padbhyam  bhumih) ;  and  to  be  sustained  or  supported  by 
Mitra  (iii.  59,  1),  by  Savitri  (iv.  53,  2 ;  x.  149,  1.  Savitd  yantraih  pri- 

51  Heaven  (Dyaus)  is  here  styled  asurah ,  “  the  divine.”  as  also  in  iii.  53,  7. 

82  It  might  at  first  sight  appear  as  if,  according  to  thcvfourth  verse  of  this  liymu 
(iv.  17,  4),  the  Heaven,  Dyaus,  was  the  father  of  Indra  (sec  Professor  Wilson’s 
translation,  vol.  iii.  p.  151).  But  the  meaning  seems  to  hi; :  “  The  Heaven  esteemed 
that  thy  father  was  a  stalwart  hero:  ho  was  a  most  skilful  artist  who  made 
Indra,  who  produced  the  celestial  thunderer,  unshaken,  as  the  world  (cannot  he 
shaken)  from  its  place.”  This  is  confirmed  by  verse  1,  which  says  that  the  Heaven 
acknowledged  Indra’s  power ;  and  by  verse  2,  which  represents  it  as  trembling  at  his 
birth.  See  also  vi.  72,  3. 

ra  The  two  worlds,  rodasl,  are  here  styled  devl,  “  divine,”  and  manavl,  "human,'' 
or  “connected  with  men,”  or  “friendly  to  men." 

M  It  is  remarkable  that  here  Dhatri  is  said  to  have  formed  tho  sun,  moon,  sky, 
earth, ^lur,  and  heaven,  as  before ;  as  if,  agreeably  to  the  l’uranic  conception,  they 
had  previously  oris  tod,  and  been  destroyed.  See  the  1st  vol.  of  this  work,  2nd  ed. 
pp.  51,  60,  76. 
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thwm  ormsaa  mkambhane  Xmla  <kjam  adrmhat),  by  Yhttma^rb,, 

«*  87  2)  JrlT‘  t?’  !)’  ^  Md  S0ma  (VL  7Z>  2^>  iTSoma 
Gi-.  87,  2),  and  by  Hiranyagarbha  (x.  121,  5). 

(4)  Speculations  about  their  origin.  C 

la  other  passages  we  encounter  various  speculations  about  their 
ougm  In  i.  185,  1,  the  perplexed  poet  enquires, .  « Which  of 
these ^two  was  the  first, «  and  which  the  last?'  How  have  they 

ITC;  -f  ^  7h°  WS?”  ^  *■"« 

ayoh  hatha  jute  kamyoh  ho  vz  veda)*  In  vii.  34,  2,  the  waters  are 
sard  to  know  the  birthplace  of  heaven  and  earth  (viduh  prUMvyah  ' 
chvo  jamtram  snnvanh  a.po  adha  hharantih).  In  x.  31,  7,  the  Hishi 
asks.:  “  What  was  the  forest,  what  was  the  tree,  from  which  thev 
fashioned  the  heaven  and  the  earth,  which  abide  undecaying  and  per'- 
petual,  (whilst!  the  days  and  many  dawns  have  disappeared  >  ”  (him 
smd  mnaih  hah  u  sa  rnhshah  asa  yato  dyavd-pri^  nishtatahshuh  | 
samtasthane  ajare  ztauti  ahani  purvlr  ushaso  jaranta).  This  question  is 
repeated  m  x.  81,  4;«  and  in  the  same  hymn  (verses' "2  and  3)  the 
creation  of  heaven  and  earth  is  ascribed  to  the  sole  agency  of  the  god 
Yisvakarman  :  68  2.  “  Whaf  was  the  support,  what  and  how  was  the 
basis  from  which  by  his  might  the  all-seeing  ViivakaWan  produced 
the  earth,  and  spread  out  the  sky  ?  3.  The  one  god  who  has  on  pverv 
side  eyes,  faces,  arms,  and  feet,  blows  with  his  anus  and  his  wings 
when  producing  the  heaven  and  earth”  (2.  Kirk  svid  md  adhishthamm 
■  arambhanam  hatamat  svit  hatha  Oat  |  yato  bhumim  janayan  Yihakarma 
vi  dyam  anrnod  mahina  mhachahshah  |  3.  Yisvatakhahhur  uta  vihato- 
muhho  visvatobuJmr  ubfmhataspat  \  cam  bahubhyam  dhmnati  cam  pata- 

S'atap.  Br.  xiv.  1  2  10,  Iymn  pnlhivi  blmtasya  prathmim-JS.  “  This  earth  is 
the  firstborn  of  created  things.” 

“  Compare  Professor  Muller's  Lectures  on  Language,  ii.  488,  and  Nirnktn  iii.  22. 


word  Gau,  which  (with  Gku  and  Jma)  stands  at  the  head. -of  theoarliett 
Indian  vocabulary,  the  Nighantu,  as  one  of  the  synonyms -of  BrithivI 
(earth),  and  which  closely  resembles  the  Greek  rtfe  or  r?j.  In  this  ,way 
Gaur  matar  may  possibly  have  once  corresponded  to  the  rij  pfanp*  or 
&whri)p  of  the  Greeks. 

Professor  Benfcy  (Orient  und  Occident,  i.  48,  note  2^5}  -which  the 
German  reader  may  consult),  and  M.  Michel  Breal  (Heroule  et  Cacus, 
p.  101)  are  of  opinion  that  the  functions  which  in  the  older  Indian 
mythology  were  assigned  to  Dyaus,  were  at  a  later  period  transferred 
to  Indra,  whose  characteristics  will  form  the  subject  of  a  later  section. 

and  in  ivhich  it  is  said  to  have  derived  the  name  of  PrithivI  from  its  being  extended 
( apralhata ).  See  also  B..V.  ii.  15,  2,  sa  dharayat  pr it hivlvi papralhut  ofta  |  “He 
upheld  the  earth  (prithivT ),  and  spread  it  out”  {papratlmt).  - 
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SECTION  III. 

ADITI.61  , 

I  proceed  to  Aditi,  who  is,  in  idea  at  least,  if  not  chronologically, 
one  of  the  older  Indian  deities,  and  who  is  the  *only  goddess,  except 
NishtigrI  “  and  Ushas,  whom  I  have  noticed  as  specified  by  name  in 
the  R.V.  as  the  mother  of  any  of  the  gods. 

(1)  The  epithets  ly  which  she  is  characterised. 

Though  not  thpsubject  of  any  separate  hymn,  Aditi  is  an  object  of  fre¬ 
quent  celebration  in  the  Rig- veda,  where  she  is  supplicated  for  blessings 
on  children  and  cattle  (as  in  i.  43,  2.  yatha  no  Aditih  karat  pasve  nribhyo 
yatha.  gave  |  yatha,  tokaya  rudriyam),  for  protection  and  for  forgiveness. 
She  is  represented,  as  we  have  already  seen  (p.  13),  as  the  mother 
of  Varuna  and  some  of  the  other  deities.  In  the  Nighantu,  or 
ancient  vocabulary  prefixed  to  the  Nirukta,  the  word  Aditi  iB  given 
.a  synonym  (1)  of  prithivt,  the  earth;  (2)  of  vach,  voice;  (3)  of  go, 
cow;03  and  (4)  in  the  dual,  of  dyava-prithivyau,  heaven  and  earth 
(Nigh.  i.  1,  11 ;  2,  11 ;  3,  30).  Incthe  Nirukta  (iv.  22)  she  is  defined 
as  the  mighty  mother  of  the  gods  (adlna  deva-mul<l).ei  In  another  part 

61  Before  commencing  the  revision  of  this  section,  I  had  received  the  first  vol.  of 
Prof.  Muller’s  trahslation  of  the  Rig-vcda,  which  contains,  pp.  230-251,  an  able 
dissertation  on  Aditi.  See  the  same  author's  Lectures  on  Language,  ii.  500. 

62  See  note  in  p.  13. 

03  Compare  R.V.  viii.  90,  15,  gam  anagam  aditim  ;  and  Vaj.  Sanh.  xiil.  43,  where 
Agni.  is  supplicated  not  to  injure  her  {gam  ma  himsir  Aditim,  eirajam),  and  49 
( ghritam  duhanam  aditim  jandga) . 

66  In  R.V.  i.  113,  19,  Ushas  (the  dawn)  is  styled  “  the  mother  of  the  gods,  and  the 
manifestation  of  Aditi"  (mats  devanam  Aditer  atiikam) ;  or,  ns  Suyana  explains,  the 
rival  of  Aditi,  from  hor  appearing  to  call  all  the  gods  into  existence  when  they  are 
worshipped  in  the  morning,  as  Aditi  really  gave  them  birth.  Compare  i.  115, 1. 
Muller,  Tronsl.  of  R.V.  L  231,  renders  Aditer  anikam,  “  the  face  of  Aditi.” 
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(xi.  22)  of  the  same  work*  (where  the  different  gods  are  taken  up  iti  the 
order  in  which  they(  are  found  in  the  list  in  the  Nighantu,  chap.  5)  she 
is  placed  at  the  head  of  the  female  divinities  of  the  intermediate  region 
(atha  ato  madhya-stanah  striyah  |  tasam  Adiiih  praihamayaminl" bha- 
mti).  In  numerous  texts  of  the  U.  V.  Aditi  is  styled  the  “  goddess,” 
or  the  “  divine  ”  ( devi )  (as  in  iv.  65,  3,  7 ;  v.  51,  11 ;  vi.  50,  1 ;  vii. 
38,  4 ;  vii.  40,  2  ;  viii.  25,  10 ;  viii.  27,  5  ;  viii.  56,  10),  the  “  irre¬ 
sistible  goddess”  (dev l  Aditir  anarva,  ii.  40,  6;  vii.  40,  4;  x.  9'2,  14), 
“the  lumitjous,05  the  supporter  of  creatures,  the  celestial”  (jyotish- 
matim  Aditim  dharmyat-hsldtimm  svarvatim,  i.  136,  3),  the  “widely 
expanded”  (uru-vyac^ah,m  v.  46,  6),  the  friend  of  all  men”  (visva- 
janyam,  vu.  10,  4).  In  v.  69,  3,  the  rishi  exclaims :  "In  the  morning 
I  continually  invoke  the  divine  Aditi,  at  mid-day,  at  the  setting 6S,  of 
the  sun”  ( pratar  devim  Aditim  johavimi  madhyandine  udita  saryasya.) 
In  i.  185,  3,  her  gifts — pure,  unassailable,  celestial,  imperishable,  and 
inspiring  veneration, — are  supplicated  ( aneWddtram  Aditeranarvam  Ivrne 
svarvad  avadham  namasvat);  and  in  another  place  (d.  1.66,  12)  the  large 
blessings  conferred  by  the  Maruts  are  compared  to  the  beneficent  deeds 
of  Aditi  ( dirgham  vo  datram  Aditer  iva  vratam).m  In  iv.  55,  3,  she  is 
Btyled  Pastya,  which  Pfbfessor  Roth  understands  ’to  mean  a  household 
goddess  (comp.  Muller,  p.  248).  In  the  Yaj.  S.  she  is  thus  celebrated, 
21,  5  (=A.V.  vii.  6,  2):  “Let  us  invoke  to  aid  us  the  great  mother 
of  the  devout,  the  mistress  of  the  ceremonial,  the  strong  in  might,  the 
undecaying,  the  widely-extended,  the  protecting,  the  skilfully  guiding 
Aditi”  (malum  U  shti  mataraih  suvratanam  ritasya  patnim  avase  lawema  | 
tumkshatram  qfarantim  uruchim  susarmanam  Aditim  supramtim. 

65  See  Eoth  in  Journ.  Germ.  Or.  Society,  vi.  69 ;  and  compare  E.V.  vii.  S2,  10 : 
“  ■WAcelebrate  the  beneficent  light  of  Aditi,”  etc.  (avadkramjyotih). 

66  The  same  epithet,  dhdrayat-kshiti ,  is,  in  R.V.  s.  132,  2,  applied  to  Mitra  and 
Varuna,  the  sons  of  Aditi. 

67  Compare  Taitt.  Br.  ii.  4,  2,  7 :  Sena  ha  nama  pritMvT  dtmimy'aya  mvavyachalt 
Aditiksuryatvak. 

68  ilic  word  uditi  here  is  understood  both  by  Eoth  (s.v.),  by  Kuhn  (in  his  review 
of  this  essay),  and  Muller  (Transl.  R.V.  i.  231,  232),  to  signify  the  setting  of  the  sun. 

,  M filler,  p.  199,  translates  this :  “  your  bounty  extends  as  far  as  the  sway  of 
Aditi.”  See  his  note  on  the  different  senses  of  vrata,  pp.  225  ff. 
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(2)  Origin  of  the  conception  of  Aditi  according  to  Professors  Rotli  and 
Muller.  » 

la  the  lexicon  of  Bohtlingk  and  Roth  the  word  aditi  is  taken  (in 
addition  to  other  senses  which  are  also  assigned)  to  signify  “  infinity, 
especially  the  boundlessness  of  heaven  in  opposition  to  the  finiteness  of 
the  earth,  and  its  spaces ;  ”  and  this  signification  is  considered  to  be 
personified  in  the  goddess  Aditi.  In  his  Illustrations  of  the  Nirukta, 
pp.  150  f.  Professor  Roth  had  understood  the  word  to  mean  “inviola¬ 
bility,”  “imperishableness and  when  personified  as  a  goddess,  to  denote 
eternity,  her  sons  the  Adityas  being  the  sons  of  eternity,  and  the  solar 
and  luminous  gods  Varuna,  Mitra,  Aryaman,  Shaga,  etc.,  being  pre¬ 
eminently  the  eternal  deities,  as  light  was  regarded  as  the  immaterial 
and  eternal  principle.  In  his  essay  on  the  highest  gods  of  the  Arian 
nations  (Journ.  of  the  German  Or.  Society,  vi.  68  f.)  the  same  writer 
says:  “Aditi,  eternity,  or  the  eternal,  is  the  element  which  sustain?, 
and  is  sustained  by,  the  Adityas.  This  conception,  owing  to  the 
character  of  what  it  embraces,  had  not  in  the  Yedas  been  carried  out 
into  a  definite  personification,  though  the  beginings  of  such  are  not 
wanting.  ....  This  eternal  and  inviolable  ^principle,  in  which  the 
Adityas  live,  and  which  constitutes  their  essence,  is  the  celestial 
light.” 

In  a  note  on  R.V.  i.  166,  12  (Trans,  of  the  Rig-veda,  i.  230), 
Professor  Muller  says  that  “  Aditi,  an  ancient  god  or  goddess,  is  in 
reality  the  earliest  name  invented  to  express  the  Infinite ;  not  the 
Infinite  as  the  result  of  a  long  process  of  abstract  reasoning,  but  the 
visible  Infinite,  visible  by  the  naked  eye,  the  endless  expanse,  beyond 
the  earth,  beyond  the  clouds,  beyond  the  sky.”  And  in  the  next  page 
he  goes  on  to  remark  that  “  if  we  keep  this  original  conception  (the 
conception  which  he  has  explained  in  these  two  pages)  of  Aditi  clearly 
before  us,  the  various  forms  which  Aditi  assumes,  even  in  the  hymns 
of  the  Veda,  will  not  seem  incoherent. 

(3)  Aditi  as  the  mother  of  the  Adityas. 

I  proceed  to  adduce  some  of  the  other  texts  in  which  Aditi  is  de¬ 
scribed  and  characterized,  and  begin  with  those  in  which  she  is  repre¬ 
sented  as  the  mother  of  Varuna  and  the  other  kindred  gods : 
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viii.  25,  3.  Ta  maid  vihavcdasa  asuryd.ya  pmmafiasd  |  malii  jaj&na 
Aditir  ritdvari  |  “The  mother,  the  great,  the  holy  A.diti,  brought 
forth  these  twain  (Mitra  and  Vanina),  the  mighty  lords  of  ah  wealth, 
that  they  might  exercise  divine  power.” 

viii.  47,  9.  Aditir  nah  uru&hyatu  Aditir  sarrna  ymiiimtv,  [  main  3E- 
trasya  revato  A rymn.no  Yarunasya  eha  miehasalj,  |  "May  Aditi  defend 
us,  may  Aditi  grant  us  protection,  she  who  is  the  mother  of  the  opulent 
Mitra,  of  Aryaman,  and  of  the  sinless  Varuna.  See’ also  x.  86,  3,  and 
x.  132,  6;  ijud  A.V.  v.  1,  9. 

In  K.V.  ii.  27,  7,  she  is  styled  raja-putra,™  “the  mother  of  kings 
in  iii.  4,  11,  su-putra,  “  the  mother  of  excellent  sons;  ”  in  viii.  56,  II, 
as  ugra-putra,  “  the  mother  of  powerful  sons  ;  ”  and  in  Atharva-veda, 
iii.  8,  2  ;  xi.  1,  11,  “the  divine  Aditi,  mother  of  heroes”  ( sura-putrd ). 
All  these  epithets  have  obviously  reference  to  Yanina  and  the  other 
Adityas  as  her  offspring.  In  A.Y.  viii.  9,  21,  she  is  called  Aditi,  who 
had  an  eight-fold  parturition,  who  had  eighfcsons  ”  (ashtaiyonir  Aditir 
ashtaputra).  In  viii.  90,  15,  (referred  to  by  Professor  Muller  in  his 
Lectures  ii.  501,  and  in  his  Trans,  of  the  E.V.  i.  p.  237),  Aditi  appears 
to  be  described  as  the  daughter  of  the  Yasus,  the  sister  of  the  Adityas, 
and  the  mother  of  Kudr&s  ( mate,  rudranum  duhita  vasundm,  svasa.  ”dil- 
yandm  amritasya  nabhih  |  pra  nu  vocliaih  chikiinshe  jandya  ma  gam  cmd- 
gdm  Aditim  vadhishta). 

In  the  Sama-veda  (=A.Y.  vi.  4,  1)  the  brothers  as  well  as  the  sons 
of  Aditi  appear  to  be  mentioned,  i.  299  :  ,“  May  Tvashtri,  Parjanya, 
and  Bralimanaspati  [preserve]  our  divine  utterance.  May  Aditi  with 
(her)  sons  and  brothers  preserve  our  invincible  and  protecting  utter¬ 
ance”  71  (Tvashtd,  no  daivyaln  vaohah  Parjanyo  Bralmiamspatili  ]  pntrair 
bhrdtribhir  Aditir  nu  pcltu  no  dushtaram  trammmm  vaolmli).  Yfho  her 
brothers  may  be,  does  not  appear. 

(4)  Is  Aditi  ever  identified  with  the  shy  ? 

In  another  passage  of  the  R.V.  x.  63,  2,  Aditi  is  thus  mentioned, 
along  with  the  waters,  and  the  earth,  as  one  of  the  sources  from  which 

W  In  ii.  27,  1,  the  epithet  rajabhyitft,  “  Icings,”  is  applied  to  all  the  six  Adityas 
there  named. 

71  Benfey,  however,  understands  the  sons  and  brothers  to  be  those  of  the  worshipper. 
For  trmmnam  vaohah  the  A.Y.  reads  trayamanam  sahah,  “  delivering-  force.” 
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the  gods  had. been  generated:  “All  your  names,  ye  gods,  are  to  be 
revered,  adored,  and  worshipped ;  ye  who  were  bom  from  Aditi,73  from 
the  waters,  ye  who  are  born  from  the  earth,  listen  here  to  my  invo¬ 
cation”  (Vifoa  hi  vo  namasyani  vaniya  namani  devah  utayajniyani  vah  \ 
ye  stha Jatafr  Aditer  adbhyas pari  ye  prithivyas  te  me  iha  srula  havam  [). 
In  this  passage  we  appear  to  find  the  same  triple  classification  of  gods 
as  celestial,  intermediate,  and  terrestrial  (comp.  A.V.  x.  9,  12),  which 
we  have  already  met  with  in  R.V.  i.  139,  11, 73  and  in  the  Nirukta. 
The  gods  mentioned  in  the  verse  before  us  as  sprung  from  Aditi,  might 
thus  correspond  to  the  celestial  gods,  among  whom  thd  Adityas  are 
specified  by  Yasha  as  the  first  class,  or  to  the  Adityas  alone.74 

The  hymn  before  us  proceeds  in  the  next  verts  (x.  63,  3) :  “Gladden, 
in  order  to  promote  our  well-being,  those  Adityas,  who  are  invigorated 
by  hymns,  the  bringers  of  vigour,  the  energetic,  to  whom  their  mother 
the  sky,  Aditi,  (or  the  infinite  sky),75  towering  to  the  empyrean, 
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supplies  the  sweet  ambrosial  fluid  ”  ( Yebhyo  mats.  mniklmat  pimple' 
payah  plyusham  dyaur  aditir  adri-barh&h  |  uhtha-hshmon  vriskabhufun 
svapnasas  tan  Adityak  ami  mada  svastaye).  This  verse,  in  which  it  may 
seem  that  Aditi  is  either  identified  with,  or  regarded  as  an  epithet'  of, 
the  sky,  appears  rather  to  confirm  the  view  I  have  taken  of  the  one 
which  precedes.  The  tenor  of  E.Y.  s.  65,  9,  quoted  in  a  preceding 
foot-note  (”),  seems,  however,  opposed  to  this  identification  of  Aditi 
with  the  sky,  as  she  and  her  sons  the  Adilyas  are  there  mentioned 
separately  from  the  other  gods  who  are  the  inhabitants  of  the  three 
different  spheres ;  though  possibly  the  last  named  classification  may  be 
meant  to  sum  up  all  the  gods  before  enumerated,  and  so  to  compre¬ 
hend  the  Adityas  also.  ‘ 

(5)  Aditi  seems  to  be  distinguished  fromdhe  Earth. 

But  even  if  we  suppose  that  in  the  preceding  passages  it  is  intended 
to  identify  Aditi  with  the  sky,  this  identification  is  very  far  from  being 
consistently  maintained  in  the  hymns.  And  it  is  equally  difficult  to 
take  the  word  as  a  constant  synonym  of  the  Earth.  For  although,  as 
we  have^seen,  Aditi  is  given  in  the  Nighantu  as  one  of  the  names  of 
the  Earth,  and  in  the  dpal  as  equivalent  to  Heaven  and  Earth,  and 
though  in  the  obscure  verse  E.Y.  i.  72,  9,  and  in  Atharva-veda,  xiii. 
1,  38,  she  may  appear  to  be  identified  with  the  Earth, ,c  we  find  her  in 
many  passages  of  the  Eig-veda  mentioned  separately,  and  as  if  she 
were  distinct  from  both  the  one  and  the  other.  Thus,  in  iii.  54,  19, 
20,  it  is  said :  “  S'rinotu  nah  prithivl  dyaur  ntapah  suryo  nahkattrair 
uru  antarilcsham  |  20  .  .  .  Adityair  no  Aditih  srinotu  ]  “May  the 
Earth  and  the  Heaven  hear  us,  the  Water,  the  Sun  with  the  stars, 
the  wide  Atmosphere  ....  20  May  Aditi  with  the  Adityas  hear  us 

united :  mimatu  dyaur  aditih ,  etc.  Professor  Muller  takes  aditi  in  x.  63,  3,  as  well 
as  in  v.  59,  8,  for  an  adjective,  and  renders  the  first  half  of  the  former  verse  thus : 

“  The  gods  to  whom  their  mother  yields  the  sweet  milk,  and  the  unbounded  sky,  as 
firm  as  a  rock,  their  food”  (pp.  243  and  249).  But  we  should  thus  have  to. take 
Aditi  in  different  senses  in  two  adjoining  verses.  In  v.  2  of  this  hymn  Prof.  Muller 
himself  takes  Aditi  as  signifying  the  goddess  (p.  240).  For  adribarhas  see  Both,  s.t>., 
and  under  barhas. 

15  B.V.  i.  72,  9.  Mahno.  malmdbhih  Prithivi  m  tasthe  mafia  putrair  Aditir  dhai/ase 
veh  |  “The  earth,  the  mother,  Aditi  stood  in  power  with  her  mighty  sons  for  the 

support  of  the  bird.”  The  vrovi  prithivi  may,  however,  as  Professor  Muller  supposes, 

p.  243,  be  here  an  epithet.  A.Y.  xiii.  1.  88 ;  Tas'Sh  prithivya  Aditya  upastht,  etc. 


AS  REPRESENTED  IN  THE  RIG-YEDA. 


41 


in  v.  46,  S :  Intt/rdgni  Mitrdvaruna  Adiiirn  svqh  prithivlm  dyam  Marutah. 
parvatdn  apah  |  huve  |  “  I  invoke  Indra,  Agni,  Mitra,  Varuna,  Aditi, 
Heaven,  Earth,  Sky,  etc. ;  in  vi.  51,  5 :  Dyaush  ‘pitah  Prithivi  mdtar 
adhrug  Ague  bhratar  Vdsavo  mrilata  nah  \  visve  Aditydh  Adite  sajoshd 
asmabhyam  karma  bahulam  viyanta  |  “Father  Heaven,  benificent 
mother  Earth,  brother  Agni,  Yasus,  be  gracious  to  us;  all  ye  Adityas, 
Aditi,  united,  grant  us  mighty  protection in  ix.  97,  58 :  Tan  no  Mitro 
Varutio  mdmahantdm  Aditih  Sindhuh  Prithivi  uta  Byauh  |  “Hay 
Mitra,  Varuna,  Aditi,  Ocean,  Earth,  and  Heaven  gladden  us in  x.  36, 
2 :  Dyaid  cha  nah  Prithivi  cha  prachetasd  ritavarl  raksJiatdm  ainhaso 
rishah  |  .  .  .  .  3.  Visvasman  no  Aditih  pain  ainhaso  mdta  mitrasya 
Vdrunasya  r&vatah  [|  2.  “  Heaven  and  Eartfi,  the  wise  and  holy, 
protect  us,”  etc. ;  ....  3:  “  May  Aditi,  the  mother  of  Mitra  and  the 
opulent  Varuna,  preserve  us  from  every  calamity.”  See  also  x.  92,  11. 
Perhaps  the  most  distinct  text  of  all,  however,  is  x.  63,  10:  Sut-ra- 
manam  Prithivlm  Dyam  anehasam  susarmanam  Aditim  snpranitim  \ 
daivlm  ndvdm  svaritram  anagasam  asravantlm  a  ruhema  svastaye'  \ 
10 :  “  (We  invoke)  the  excellent  protectress  the  Earth,  the  faultless 
Heaven,  the  sheltering  and  guiding  Aditi:  let  us  ascend  for  our  well¬ 
being  the  divine  bark,  well  rowed,  free  from  ^perfection,  which  never 
leaks.””  Vaj.  S.  xviii.  22:  “May  Earth,  and  Aditi,  and  Diti,  and 
Heaven,  etc.,  etc.,  satisfy  me  through  my  sacrifice,”  etc.  (.  .  .  .  prithivi 
charm  Aditii  cha  me  Ditis  cha  me  By  auk  cha  me.  . .  yajnena  halpantOm). 

In  A.V.  vi.  120,  2  :  the  Earth  seems  to  be  distinguished  from  Aditi: 
Bhiimir  mdtd  Aditir  no  janitram  bhrdta  ’ntarilcsham  ityudi  \  “  The 
Earth  our  Mother,  Aditi  the  place  of  our  production,  the  air  our 
brother,  etc. 

In  the  S'atapatha  Brahmana,  indeed,  it  is  said  (ii.  2,  1,  19)  :  “  Aditi 
is  this  earth;  she  is  this  supporter,”  ( iyam  vai  Prithivi  Aditih  so  iyam 
pratish(hd),  etc.;  and  in  another  passage  (v.  3,  1,  4):  “Aditi  is  this 
earth;  she  is  the  wife  of  the  gods,”  (iyam  vai  Prithivi  Aditih  td  iyam 
devdndm  patnl).  (See  also  viii.  2,  1,  10;  xi.  1,  3,  3).  But  these 
identifications  of  the  Brahmanas  are  very  arbitrary  and  frequently 
fanciful. 

I  have  already  mentioned  that  Aditi  is  placed  by  Yaska  at  the  head 

n  This  versa  occurs  also  in  the  Vaj.  S.  xxi.  6 ;  and  Ath.  V.  vii.  6,  3.  See  Muller, 
p.  238. 
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of  the  goddesses  of  the  intermediate  region.  If,  howeter,  the:  same 
ancient  writer  has  done  rightly  in  placing  the  Adiiyas  among  the 
deities  of  the  celesti'al  sphere  (Nir.  xii.  35),  Aditi  their  mother  ought 
surely  to  have  found  her  place  in  the  same  class,  as  it  is  scarcely  Con¬ 
ceivable  that  the  composers  of  the  hymns  should  have  thought  of  thus 
separating  the  parent  from  her  offspring.  But  Yasha  is  here  merely 
following  the  order  of  the  list  of  words  (for  it  can  hardly  be  called  a 
classification)  which  he  found  in  the  fifth  chapter  of  the.  DTighantu ; 
and  in  following  this  list  (to  which  he  no  doubt  attached  a  certain 
authority)  he  has  had  to  specify  Yaruna,  who  is  twice  named  in  it,  not 
only  among  the  celestial  gods  (xii.  21),  among  whom  as  "an  Adilya  he 
was  properly  ranked,  ‘out  also  among  the  gods  of  the  intermediate 
region78  (x.  3). 

(6)  Aditi  and  DHL 

In  the  following  verse  Aditi  is  named  along  with  another  goddess 
or.personification,  Diti,  who,  from  the  formation  of  her  name,  appears 
to  be  intended  as  an  antithesis,  or  as  a  complement,  to  Aditi  (v.  62,  8. 
Hiranyarupam  ushaso  vyushtav  ayah-slhunam  udita  suryasya  |  arolmtho 
Varum  Mitra  garttam  atas  chahhathe  Aditiih  Ditim  elm  |  “Ye,  Mitra 
and  Yaruna,  ascend  your  car,  of  golden  form  at  the  break  of  dawn, 
(your  car)  with  iron  supports  at  the  setting79  of  the  sun,  and  thence  ye 
behold  Aditi  and  Diti.” 80  Sayana  here  understands  Aditi  of  the  earth 
as  an  invisible  whole,  and  Diti  as  representing  the  separate  creatures 
on  its  surface  ( Aditim  alchandaniytvn  ihumim  Ditifk  Ishanditam  pra- 

78  Noth,  in  his  remarks  on  Nir.  x.  4,  offer's  the  following  explanation  of  this  cir¬ 
cumstance  :  “  Varuna  who,  of  all  the  gods,  ought  to  have  been  assigned  to  the 
highest  sphere,  appears  here  in  the  middle  rank,  because  among  his  creative  and 
regulative  functions,  the  direction  of  the  waters  in  the  heavens  is  one. 

78  I  here  follow  Roth,  who,  in  the  Journ.  Germ.  Or.  Society,  vi.  71,  and  in  his 
Lexicon,  renders  the  word  ttdild  suryasya  here  hy  “setting  of  the  sun.”  Sayana  goes 

the  length  of  explaining  this  phrase  by  aparalma  “  afternoon,”  in  his  noto  on  V.-76, 

3,  though  not  in  the  passage  before  us. 

88  These  two  words,  aditi  and  diti ,  occur  also  in  a  passage  of  the  Yajasaneyi  San- 
hita  (x.  16),  which  is  partly  the  same  as  the  present.  The  concluding  clause  ( tatas 

chalcs/mtam  aditim  ditim  aha)  is  thus  explained  by  the  commentator  there  as  signify¬ 

ing  in  the  adhidaim  sense :  “Thence  behold  [o  Yaruna  and  Mitra]  the  man  who  is 
not  poor  ( aditi-adina ),  i.e.  who  observes  the  prescribed  ordinances  ( vihitmmshthB - 
taram),  and  him  who  is  poor  ( diii=dtm ),  who  follows  the  practices  of  th’e  atheists 

( nastiJea-vrittam ).” 
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jadilcdm). ,  la  his  essay  oa  “The  Highest, Gods  of  the  Avian  Races” 
(Jottra.  Germ.  Or.  Society,  vi.  71),  Professor  Both  translates  these 
two  words  by  “the  eternal,”  and  “the  perishable.”  In  his  Lexi¬ 
con,  however,  the  same  author  (s.v.)  describes  Diti  “  as  a  goddess 
associated  with  Aditi,  without  any  distinct  conception,  and  merely,  as 
it  appears,  as  a  contrast  to  her.”  Aditi  may,  however,  here  represent 
the  sty,  and  Diti  the  earth ;  or,  if  we  are  right  in  understanding  the 
verse-  before  us  to  describe  two  distinct  appearances  of  Hitra  and 
cVaruna,  one  at  the  rising  and  the  other  at  the  setting  of  the  sun, 
Aditi  might  possibly  stand  for  the  whole  of  nature  as  seen  by  day,  and 
Diti  for  the  creation  as  seen  by  night.  At  all  events  the  two  together 
appear  to  be  put  by  the  poet  for  the  entire  aggregate  of  visible  nature.81 
Diti  occurs  again  as  a  goddess,  but  without  Aditi,  in  another  place  (vii. 
15,  12,  Team  Ague  viravad  yaso  devas  cha  Savitu  Bhagah  |  Ditis  cha 
dati  vary  am  |  “  You,  Agni,  and  the  divine  Savitri  and  Bhaga,  (bestow) 
renown  with  descendants ;  and  Diti  confers  what  is  desirable.”  Sayana 
here  explains  Diti  as  meaning  a  particular  goddess  {Ditir  api  devi). 
Both  (s.v.)  considers  her  to  be  a  personification  of  liberality  or  opulence. 
Professor  Muller,  Trans,  i.  244,  considers  that  the  original  reading  in  this 
passage  was  Aditi,  and  that  Diti  has  been  substituted  by  later  reciters. 
Diti  is  also  named  along  with  Aditi  as  a  goddess,  A.Y.  xv.  6,  7,  and 
xv.  "18,  4 ;  Vaj.  S.  xviii.  22 ;  and  in  A.V.  vii.  7.  1,  her  sons  are  men¬ 
tioned.  These  sons,  the  Daityas,  as  is  well  known,  were  regarded  in 
later  Indian  mythology  as  the  enemies  of  the  gods. 

(7)  Aditi  may  he  a  personification  of  Universal  Nature. 

Perhaps  Aditi  may  best  be"  regarded  as  a  personification  of  uni¬ 
versal,  all-embracing  Nature,  or  Being,  with  which  she  is  in  fact 
identified  in  the  "following  remarkable  verse.  She  is  the  source  and 
substance  of  all  things  celestial  and  intermediate,  divine  and  human, 
present  and  future  (i.89,  10):  “Aditi  is  the  sky;  Aditi  is  the  air 
(or  intermediate  firmament) ;  Aditi  is  the  mother,  and  father,  and  son ; 
Aditi  is  all  the  gods,  and  the  five  tribes  ;  “  Aditi  is  whatever  has  been 

81  The  words  aditi  and  diti  occur  together  in  another  passage,  iv.  2,  11  (Alii  cha 
rasva  adilim  tmuhtja),  where  Sayana  takes  diti  for  “the  liberal  man,”  and  aditi  for 
the  “illiberal,”  and  translates  “grant  us  a  liberal  giver,  and  preserve  us  from  tho 
illiberal,"  whilo  Roth  renders  them  by  “wealth"  and  “penury”  respectively. 

B  In  another  place,  vi.  61, 11,  Aditi  is  invoked,  along  with  Indra,  the  earth,  tbo 
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born;  Aditi  is  whatever  shall  bo  born”83  (AMir  ikjaur  Aditir  anittM- 
sharn  Aditir  mata  sajrita  sa  pidrali  |  vihe  devuli.  AMUh  panohajanuh 
Aditir  jatam  Aditir  janitcam  \ ). 

Sayana  states  that  here  Aditi  is  either  the  earth,  or  the  mother  of 
the  gods,  and  that  she  is  lauded  under  the  character  of  universal 
nature81  (Aditi,  ndlnfi  dkhanianiya  va  pritMvi  devamatv,  vu.  J  .  ,  .  cvafh 
salcala-jagad-uimana  Aditih  stuyate).  Yaska  says  (Fir.  iv.  22  f.),  that 
Aditi  means  “not  poor,  the  mother  of  the  gods”  (Aditir  adrnaicva- 
m&ta),  and  that  the  variety  of  her  manifestations  is  set  forth  in  this  ,  , 
verse,  or  that  the  objects  which  are' there  characterized  as  aditi  are 
adlna,  the  reverse  of  dlna,  “poor”  ( ity  Aditer  vibhutim  achashte  | 
enany  adinani  va).  This  text  occurs  at  the  end  of  a  hymn  addressed 
to  all  the  gods,  and  does  not  appear  to  have  any  connexion  with  the 
verses  which  precede,  from  which  it  derives  no  elucidation.” 85 

Compare  with  it  Taitt.  Br.  iii.  12,  3,  1,  where  it  is  similarly  said 
“  that  the  self-existent  Brahma,  who  is  thj  /highest  austere-fervour, 
is  son,  father,  and  mother  {Svayambhu  Brahma,  paramam  tapo  yat  | 
sa  eva  putrah  sa  pita  sa  mata). 

With  this  may  be  compared  AEschylus,  Fragment  443  : 

Zeis  icrnv  Ze'vsS'e  yrj,  Zeis  S'  obpavis- 
Zeis  TOI  t«  srivra  x&  ti  tuv  5’  bireprepov. 

ground  (hshama),  Puslian,  Bbaga,  and  the  five  tribes  (panchajamfr),  to  bestow  bless¬ 
ings.  Are  the  “five  tribes”  to  be  understood  here,  with,  some  old  commentators 
(see  Nir.  iii.  8)  of  the  Gandbawas,  Kiris,  Devas,  Asuras,  and  Kakshasas ;  or  with 
the  Aitareya  Brahmana  quoted  by  Sayana  on  i.  89,  10,  of  gods,  men,  Gandharvas, 
Apsarases,  serpents,  and  Pitris  (the  Gandharvas  and  Apsarases  being  taken  as  one 
class)  ?  Perhaps  we  should  rather  understand  the  term,  as  in  x.  53,  4,  5  ( pamha- 
janah  mama  hotraih.  juehadhpam,  “ye  five  tribes,* welcome  my  offering”),  as  denoting 
the  whole  pantheon,  or  a  particular  portion  of  it.  In  E.V.  x.  55,  3,  pancha  dcvah, 

the  five  gods,  or  classes  of  gods,  are  mentioned,  and  in  x.  60,  4,  “the  five  tribes  in 

the  sky  ”  (divTva  pane/m  knshtayal}).  See  the  1st  vol.  of  this  work,  p.  177. 

83  In  a  note  on  this  veree  (Orient  und  Occident,  ii.  p.  253)  Professor  Benfey  remarks 
“The  conception  of  this  goddess  is  still  dark.” 

84  M.  Ad.  Begnier,  E'tude  snr  l’idiomo  des  Vedas,  p.  2S,  remarks:  Aditi  is  the 
name  of  a  divinity,  a  personification  of  the  All ,  the  mother  of  tko  gods.” 

83  There  is  a  hymn  (x.  100) -addressed  to  different  gods,  and  where  they  are 
invoked  in  succession— in  which  the  words  a  sarvatatm  adilish  m-inlmahc  form  the 
conclusion  of  all  the  verses  except  the  last.  The  precise  meaning  of  these  words  was 
not  very  clear  to  me,  especially  as  they  have  no  necessary  connection  with  the  pre¬ 
ceding  portions  of  the  different  stanzas  in  which  they  occur.  But  Professor  Aufrecht 
suggests  that  the  verb  vrinmahe  governs  a  double  accusative,  and  that  the  words 
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“  Zeus  is. the  .ZEther,  Zeus  is  the  Earth,  Zeus  is  the  Heaven.  Zeus  is 
all  things^  and  whatever  is  above  them.’’  See  Muller,  Lectures  on 
Language,  ii.  441. 

The  signification,  “earth”  or  “nature,”  may  be  that  in  which  the 
word  Aditi  is  employed  in  R.Y.  i.  24,  1 :  Kasya  nmaih  katamasya 
amritandm  mamdmahe  chdrn  devasya  ndma  |  ko  no  mahyai  Aditaye  punar 
ddt  pitaram  cha  driseyam  mataram  cha  |  2.  Agner  vayam  prathamasya 
amriianam  mandmahe  chdru  devasya  ndma  \  sa  no  mahyai  Aditaye  punar 
/'dat  pitaram  cha  driseyam  mataram,  cha  \  “  of  which  god,  now,  of  which 
all  the  immortals,  shall  we  invoke  the  amiable  name  ?  who  shall  give 
us  hack  to  ,the  great  Aditi,  that  I  may  behold  my  father  and  my 
mother  ?  2.  Let  us  invoke  the  amiable  name  of  the  divine  Agni,  the 
first  of  the  immortals ;  he  shall  give  us  back  to  the  great  Aditi,  that  I 
may  behold  my  father  and  my  mother.”  These  words  are  declared  in 
the  Aitareya  Brahmana  to  have  been  uttered  by  S'unassepa  when  he 
was  about  to  be  immolated  (see  Professor 'Wilson’s  Essay  in  the  Journal 
of  the  Royal  Asiatic  Society,  xiii.  100;  Professor  Roth’s  paper  in 
Weber’s  Indische  Studien,  i.  46  ;  Muller’s  Ancient  Sanskrit  Literature, 
pp.  408  ff. ;  Haug’s  Aitareya  Brahmana,  ii.  460  ff.,  and  the  Eirst  Yol. 
of  this  work,  pp.  365  ff.  In  regard  to  the  passage  immediately  before 
us,  Muller’s  Lectures  on  Language,  ii.  500,  and  his  Translation  of  theRig- 
veda,  i.  243,  may  also  be  consulted).  Whether  this  account  be  correct  or 
not,  tbe  words  may  be  understood  as  spoken  by  some  one  in  danger  of 
death  from  sickness  or  otherwise,  who  prayed  to  be  permitted  again  to 
behold  the  face  of  nature.  This  interpretation  is  confirmed  by  the 
epithet  main,  “  great,”  applied  in  this  verse  to  Aditi,  which  would  not 
be  so  suitable  if,  with  Roth  («.».),  we  should  take  the  word  here  in  the 
sense  of  “freedom”  or  “security.”  If  we  should  understand  the  father 
and  mother  whom  the  suppliant  is  anxious  to  behold,  as  meaning  heaven 


mean  “We  ask  Aditi  for  aarmtati,"  (whatever  that  may  mean).  In  an  ingenious 
excursus  on  R.V.  i.  94,  16  (Orient  und  Occident,  ii.  619  ff.).  Professor  Boufcy  regards 
the  word  as  coming  originally  from  the  same  root  as  the  Latin  salut,  of  which  he 
supposes  the  primitive  form  to  have  been  salmtiit,  and  to  have  the  same  signification. 
This  Beneo  certainly  suits  the  context  of  the  four  passngos  on  which  principally  be 
founds  it,  vis.,  i.  100,  2;  iii.  54,  11 ;  ix.  96,  4;  x.  36,  14.  In  a  note  to  his  trans¬ 
lation  of  this  prtpor  (Orient  und  Occident,  iii.  470)  her  explains  the  wools  under 
consideration,  “  wo  supplicate  Aditi  for  welfare.”  In  his  transl.  of  11.  V.  i.  247, 
Miiller  similnrly  renders  them :  Wo  implore  Aditi  for  health  and  wealth. ” 
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and  earth,  (see  above),  it  would  become  still  more  probable  that  Aditi is 
to  be  understood  as  meaning  “  nature.”  Sayana  (in  loco)  understands 
the  word  of  the  Earth  ( prithivyai ). 

(8)  Aditi  as  a  forgivcr  of  sin. 

Benfey  in  his  translation  of  the  hymn  just  referred  to  1.  24  (Orient 
und  Occident,  i.  33),  treats  Aditi  as  a  proper  name,  and  explains  it  as 
denoting  “sinlessness.”  "Whatever  may  be  thought  of  this, interpreta¬ 
tion,  the  goddess  Aditi  is  undoubtedly  in  many  other  texts  connected  ; 
with  the  idea  of  deliverance  from  sin.  Thus  at  the  end  of  this  same 
hymn  (i.  24,  15),  it  is  said-:  TJA  itUamam  Varuna  paiam  asmad  am 
adhamam  «  madhyamam  srathaya  |  atha  vayam  Aditya  vraie 66  tava 
anagasak  Aditaye  sydma  j  “Varuna,  loose  from  us  the  uppermost, 
the  middle,  and  the  lowest  bond.  Then  may  we,  o  Aditya,  by  thy 
ordination,  be  without  sin  against  Aditi.”  61 

The  same  reference  is  also  found  in  the  following  texts  : 

i.  162,  22.  “May  Aditi  make  us  sinless”  {anagastmaih  no  Aditih 
krinotu). 

ii.  27,  14.  “Aditi,  Mitrs,  and  Varuna,  be  gracious  if  we  have  com¬ 
mitted  any  sin  against  you”  ( Adite  Mitra  Yarurumta  mrila  yad  vo  vayam 
ohahrima  /each  chid  aga/i). 

iv.  12,  4.  “  "Whatever  offence  we  have,  through  our  folly,  committed 
against  thee,  after  the  manner  of  men,  o  most  youthful  god,  make  us 
free  from  sin  against  Aditi;  loosen  our  sins  altogether  away,  o  Agni” 

85  On  the  different  senses  of  the  word  vrata  see  Muller,  Trans,  of  R.V.  i.  225  ff. 
Here  he  renders  “  under  thy  auspices,”  p.  228. 

8’  The  abstract  noun  aditiUa  occurs  along  with  anagdMva,  “  sinlessness,”  in  the  ■ 
following  line  (vii.  51,  1) :  anagastw  adititve  turosa  imam  yajnam  dadhatu  irosha- 
manah,  “  May  the  mighty  gods,  listening  to  us,  preserve  this  ceremony  in  sinlessness, 
and  prosperity.”  Though  aditiiva  is  joined  with  andgaslva,  it  does  not  follow  that 
it  must  have  the  same  sense.— In  the  S’atapatha  Brahmana  x.  6,  6,  5  (=  Brihnd 
Aranyaka  Upanishad,  p.  53  ff.,)  the  name  of  Aditi  is  explained  from  the  root  ad,  to 
eat:  “ Whatever  he  created,  he  began  to  eat :  for  Aditi  derives  her  (or  his)  name 
from  this,  that  she  (or  he)  oats  every  thing  ”  {yad  yad  cm  asrijata  tad  attnm  adhri- 
yaia  \  sarvam  mi  atii  Hi  tad  Aditer  adititmm).  Aditi  is  an  epithet  of  Agni  in  R.V. 
iv.  1,  20 ;  vii.  9,  3 ;  and  of  Aryamnn  in  ix.  81,  5.  Yasha  tells  us  that  Agni  also  is 
called  Aditi  {Agnir  apy  aditir  mhyate,  Nir.  xi.  23),  and  quotes  in  proof  of  this  the 
16th  verse  of  a  hymn  to  Agni,  R.V.  i.  94.  In  vii.  52,  1,  the  worshippers  ask  that 
they  may  be  aditayah,  which  Sayana  renders  by  ahhandamydlt,  “invincible.” 
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( Yach  cld'd-M  ie.  ptvrushaira  yavishfha  aehihtibhih  chakrima  hack,  chid 
ayah  |  ftridM  m  asman  Aditer  anagan  vi  enamsi  iisratho  vishvag  Agne). 

v.  82, -6.  “May  we  be  free  from  sin  against  Aditi  through  the  help 
of  the  divine  Savitri  ”  ( anagasah  Aditaye  devasya  Savituh  save). 

vii.  87,  7.  “  May  we,  fulfilling  the  ordinances  of  Aditi,  be  without 
sin  towards  Yanina,  who  is  gracious  even  to  him  who  has  committed 
sin”  (yo  mrilayati  chakrushe  chid  ago  vayarh  syama  Varune  andgah  | 
atm  vratani  Aditer  ridhantah). 

C  vii.  98,  7.  “  Whatever  sin  we  have  committed,  be  tho’f  (Agni)  com¬ 
passionate  :  may  Ary  am  an  and  Aditi  sever  it  from  us  ”  (gat  slm  dgas 
chakrima  tat  su  mrila  tad  Aryamu  Aditih  iisratjjantu) . 

x.  12,  8.  “  May  Mitra  here,  may  Aditi,  may,  the  divine  Savitri  de¬ 
clare  us  sinless  to  Varuna”  ( Mitro  no  atra  Aditir  anagan  Savitd  devo 
Vdrunaya  vochat). 

A  consideration  of  these  passages,  where  Aditi  is  supplicated  for  for¬ 
giveness  of  sin,  might  lead  us  to  suppose  that  she  was  regarded  as  the 
great  power  which  wields  the  forces  of  the  universe,  and  controls  the 
destinies  of  men  by  moral  laws;  and  the  idea  derives  some  support 
from  her  connection  0th  Varuna,  whose  bonds  are  so  often  referred  to 
as  afflicting  sinners.88  But  this  supposition  is  Veakened  by  the  fact  that 
many  others  of  the  gods  are  in  the  same  way  petitioned  for  pardon,  as 
Savitri  (iv.  54,  3)  and  other  deities,  as  the  Sun,  Dawn,  Heaven  and 
Earth  (x.  35,  2,  3),  Agni  (iii.  54,  19). 


(9)  Aditi’ s  position  sometimes  subordinate. 

Though,  as  we  have  seen,  Aditi  is  regarded  as  the  mother  of  some  of 
i'-'ithe  principal  Yedic  deities,  she  is  yet,  in  other  texts,  represented  as 
playing  a  subordinate  part. 

Thus,  in  vii.  38,  4,  she.  is  mentioned  as  celebrating  the  praises  of 
Savitri,  along  with  her  sons  Varuna,  Mitra,  and  Aryaman,  and  wel¬ 
coming  his  aid  (abhi  yam  devi  Aditir  grindti  savam  devasya  Savitur 
jushdna  |  abhi  samrdjo  Varuno  grinanti  abhi  Mitrdso  Aryamu.  sajoshtlh) ; 
and  in  viii.  12,  14,  she  is  declared  to  have  produced  a  hymn  to  Indru 
via  stardjc  Aditih  stomam  Indraya  jijanat  |  puruprasastam  utayo  rita- 
sya  yal). 


Sec  on  tins  cnbjcot  Mtillor’s  tronsl.  of  tho  R.V.  i.  244  IT. 
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(10)  Creation,  as  described'1  in  Rig-reda  x.  72;  birth  of  AMU,  JOdlMd, 

,  the  gods,  and  the  Adilyas. 

In  a  hymn  of  the  tenth  book  (the  72nd),  supposed  from  its  contents 
to  he  of  a  comparatively  late  date,  the  process  of  creation  is  described 
at  greater  length  than  in  any  earlier  passage,  and  the  share  which 
Aditi  took  in  it  is  not  very  intelligibly  set  forth : 85 

x.  72,  1.  Devdnam  nu  ray  am  jana  pra  vochama  mpanyayd  \vM7mhu 
sasyamaneshujjah  pasyad  uitare  ynge  |  2.  Brahmanaspatir  etu  sam  har- 
marah  ivadhamat  \  devanam  purvye  yuge  asatah  sad  ajayata  |  3.  -jDcva- 
nam  yuge  prathame  asatah  sad  ajayata  |  tad  uiah'  anv  ajayanta  tad  JJtta- 
napadas  pari  |  4.  Bhur  jajne  Uttundpado  bhuvah  usdh  ajayanta  [  Aditer 
JDahsho  ajayata  Dakshad  u  Aditih  pari  |  5.  Aditir  hi  ejanishta  Daksha ' 
yd  duhitd  tava  |  tam  devdh  am  ajayanta  bhadr&h  amritabandhavah  |  6.- 
Tad  derah  adah  salile  susa&rabdhah  atishthata  \  attra  ro  nrityatam  iva 
tlvro  renur  apayata  \  7.  Tad  devdh  yatayo  ygtha  blmvanani  apinvata  \ 
attra  samudre  d  gulham  a  suryam  ajabharttana  |  8.  Ashtau  putraso 
Aditer  ye  jatas  tanvas  pari  \  devan  npa  pra  ait  saptabhih  para  mart- 
tandam  dsyat  |  ^.'Saptabhih  putrair  Aditih  upa prait purvyaih  yugam  \ 
prajuyai  mrityave  tvatpunar  marttandam  abhardt' f 

“  1.  Let  us,  in  ehaunted  hymns,  with  praise,  declare  the  births  of 
the  gods, — any  of  us  who  in  (this)  latter  age  may  behold  them.  2. 
Brahmanaspati  blew  forth  these  births  like  a  blacksmith.80  In  the 
earliest  age  of  the  gods,  the  existent  sprang  from  the  non-existent. 

3.  In  the  first  age  of  the  gods,  the  existent  sprang  from  the  non¬ 
existent:  thereafter  the  regions  sprang,  thereafter,  from  Uttanapad. 

4.  The  earth  sprang  from  Uttanapad,  from  the  earth  sprang  the 
regions:  Daksha  sprang  from  Aditi,  and  Aditi  from  Daksha.  5.  Eor 
Aditi  was  produced,  she  who  is  thy  daughter,  o  Daksha.  After  her 

85  I  have  already  given  this  translation  in  vol.  iv.  of  this  work,  pp.  10,  11,  hut 
repeat  it  here,  with  some  variations,  for  the  sake  of  completeness.  Prof.  Muller  in 
his  transl.  of  the  E.V.  pp.  234  f.  gives  a  version  of  the  first  four  verses.  In  the  first 
verse,  second  line,  he  proposes  to  read  yat  for  yah  and  to  translate  “  that  a  man  may 
see  them,”  etc.  In  the  third  verse  he  takes  UttSnapadns,  where  it  first  occurs,  for  a 
nominative,  and  in  the  fourth  verse  for  a  genitive.  YTiichover  way  we  take  the 
words,  there  is  a  double  production  of  the  regions ;  first,  either  (a)  from  Uttanapad, 
or  (b)  after  the  non-existent,  hut  before  Uttanapad,  to  which  they  gave  birth,  and, 
second,  from  the  earth,  which  itself  sprang  from  Uttanapad. 

«»  Compare  B.Y.iv.  2,  17 ;  and  x.  81,  3. 
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the  gods  were  born,  happy,  partakers  of  immortality.  6.  When,  gods, 
ye  moved,  agitated,  upon  those  waters,  then  a  violent  dust91  issued 
from  you, 'as  fronf  dancers.  7.  When,  gods,  ye,  like  strenuous  men,92 
replenished  the  worlds,  then  ye  drew  forth  the  sun  which  was  hidden 
in  the  (aerial?)  ocean.  8.  Of  the  eight  sons93  of  Aditi  who  were 
bom  from  her  body,  she  approached  the  gods  with  seven,  and  cast  out 
Marttanda  (the  eighth).  9.  With  seven  sons  Aditi  approached  the 
former  generation  (of  gods) :  she  again  produced  Marttanda  for  birth  as 
well  as  for  death.94 


91  Compare  R.V.  iv.  42,  5.  . .  .  Indrah  iyarmi  rrnttrn  abhiihutyojah. 

92  Yatayah. — This  word  is  taken  by  Bohtlingk  and  RUh  s.v.  as  the  name  of  as 
ancient  family  connected  with  the  Bhrigus,  R.V.  viii.  3,  9.;  viii.  6, 18,  to  whom  some 
connection  with  the  formation  of  the  world  is  ascribed  in  x.  72,  7  (the  verse  before  us). 
The  word  also  occurs  in  R.V.  vii.  13,  1,  where  it  is  applied  to  Agni  ( Yaisvanaraya 
yataye  matlnam).  The  second  of  the  verses  quoted  by  B.  and  R.  (viii.  6,  18)  is  as 
follows :  ye  Indra  yatayas  tvd  Bhrigavo  ye  cha  tushtuvuh  j  mama  id  uyra  s'rudki 
havam  |  “  Indra,  the  Tatis,  and  the  Bhiigus,  who  praised  thee : — hear,  o  fiery  god,  my 
invocation.”  Here  a  family  of  men  may  be  meant,  as  also  in  viii.  3,  9  (yena  yalibhyo 
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Yaska  lias  tlie  following  remarks  on  verse  4  of  this  hymn  in  the 
Yirukta,  xi.  23 : 

Mityo  Dahhah  ity  ahur  Aditytwmadhyc  cha  stxdaf]  Adiiir  DsMK* 
yarn  “  Aditer  Baksho  ajayata  Dahhad  a  Aditih  pari”  iti  cha  \  tat 
Jsatham  xtpapadyeta  |  samana-janmanaxi  syatam  Ui  |  api  vd  deva-dhar- 
mena  itaretara-janmanaxi  syatam  itaretalra-prahritx  | 

“  Daksha  is,  they  say,  an  Aditya  (or  son  of  Aditi),  and  is  praised 
among  the  Adityas.  And  Aditi  is,  on  the  other  hand,  the  daughter  of 
Daksha  (accqrding  to  this  text),  ‘  Daksha  sprang  from  Aditi,  and  Aditi 
from  Daksha.’  How  can  this  be  possible  ?  They  may  have  had  the 
same  origin ;  or,  according  to  the  nature  of  the  gods,  they  may  have 
been  born  from  each  other,  and  have  derived  their  substance  from  each 
other.”.95 

Another  instance  of  the  same  reciprocal  generation  is  found  in  B.Y. 
x.  90,  5  :  Tasmad  Tirad  ajayata  Virajo  adhi  Purushah  |  “  From  him 
(Purusha)  sprang  Yiraj  ;  and  from  Yiraj  (sprang)  Purusha.” 

bom  when  the  egg  was  dead.”  See  also  the  649th  line  of  the  Harivamsa  quoted  in  the 
4th  vol.  of  this  work,  p.  11,  note.  The  S'atapatha  Briihmana,  iii.  1,  3,  3  (already 
quoted  in  the  4th  vol.  of  this  work,  p.  12),  has  the  following'explanation  of  the  8th 
verse  :  Ashtau  ha  mi  putrah  Aditch  \  yarns  tv  etad  demit  Adityah  ity  aehakshate 
sapta  ha  eva  te  \  avikritam  ha  ashtamam  Jaitayanckakara  Martlandam  |  smideyho  ha 
ma  Ssa  yavan  eva  urdhms  tavams  tiryah  purusha-sammitah  ity  v.  'ha  eke  ahuh  |  4.  Te 
u  ha  etc  itcirnr  devah  Adityah  “yad  asman  ami  qfanima  tad  mmiya  iva  bhud  hanta 

imam  vikaravama  ”  iti  tain  vkhakrur  yathd  ayam  purusha  vikpitah  |  tasya  yani 

mdmsdni  sankpilya  sannydsus  tala  hasCi  samabhavat  |  .  .  .  Tam  «  ha  tad  viehaknts  sa 
Vivasvan  Adityas  tasya  imalt  prajah  |  “  Aditi  had  eight  sons.  But  there  were  only 
seven  (of  them)  whom  men  call  the  Aditya  deities.  For  she  bore  the  eighth,  Mart- 
tanda,  undeveloped  into  any  distinctions  of  shape  (without  hands,  feet,  etc.— Comm.), 
and  quite  smooth  and  uniform,  as  broad  as  he  was  long,  or  of  the  size  of  a  man, 
according  to  some.  The  Aditya  gods  said  ‘  If  in  his  nature  he  does  not  resemble  us, 
it  will  be  fatal ;  come  let  us  shape  him.’  They  did  so  as  this  man  is  shaped.  The e 
flesh  which  they  cut  off  him,  and  threw  away,  became  an  elephant.  ...  He  whom 
they  so  shaped  was  the  Aditya  Yivasvat,  of  whom  come  these  creatures."  The  passage 
of  the  Taitt.  Sank.  vi.  6,  6,  1,  quoted  in  the  1st  vol.  of  this  work  p.  2G,  also  alludes 
to  Aditi’s  second  parturition  having  resulted  in  an  abortive  egg  ( vyriddham  dndam). 

55  In  his  Elustrations  of  the  Nirukta  (p.  161)  Professor  Roth  thus  translates  the  4th 
and  6th  verses  of  this  hymn :  “  Bhu  (the  world)  was  born,  and  from  her  opened  womb 
sprang,  the  Regions;  from  Aditi  (Eternity)  was  bom  Daksha  (spiritual  power),  and 
from  Daksha  again  Aditi.  6.  Yes,  Aditi  was  born,  o  Daksha,  she  who  is  thy 
daughter ;  after  her  sprang  forth  the  gods,  the  blessed  possessors  of  immortality.”  He 
then  proceeds :  “  Daksha,  (spiritual  power)  is  the  male  energy,  which  generates  tho 
gods  in  eternity.  As  Bhu  (the  world,  or  being)  and  space  arc  the  principles  of  the 
finite,  so  both  of  these  are  the  originators  of  divine  life.” 
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Doubt  may  be  thrown.  6n  the  propriety  of  taking  Daksha  in  {lie  pre¬ 
ceding  passages  to  Represent  a  person,  from  the  fdi  that  in  B.Y.  viii. 
25,  5,  Hitra  and  Yaruna  are  not  only  called  the  “strong  sons  of 
Daksha  ”  (sunn  Dakslmya  sukraiu),  but  also  the  “  grandsons  of  mighty 
strength  "  (napdtd  savaso  maha/i).  In  his  interpretation  of  vi.  50,  2, 
Sayana  explain-1  Dahha-pMrtn  as  Dakshah  pit&malw  ycsM.0,  te  j  “  they 
of  whom  Daksha  is  the  progenitor.”  In  the  second- passage  vii.  66,  2, 
however,  he  takes  the  same  compound  to  signify  the  preservers,  or 
lords  of  strength  ”  ( ialasya  palahau  svaminau  vu).  The  epithet  “  son 
of  strength”  ( salmaspulra ,  sahasah  sunu)  is  applied  to  Agni  viii.  49,  2 ; 
viii.  60,  11 ;  viii.  64, ,3  ;  and  savasah  putra  “son  of  might”  to  Indra 
in  viii.  79,  3,  and  viii.  81,  14.  In  viii.  58,  4,  Indra  is. called  the 
“son  of  truth”  (sunmn  satymya );  and  the  gods  are  called  “sons  of 
immortality”  invi.  52,  9  (sunavah  amritasyd),  and  ins.  13, 1  ( amrita&ya 
putrah).  Professor  Itoth  in  his  Lexicon  assigns  to  dalcsliapitarak  the 
sense  of  “preserving,  possessing,  bestowing'powers j”  and  supports  his 
view  by  quoting  various  other  tests  of  the  B.Y.  This  signification  is 
approved  by  Dr.  Kuhn  in  his  review  of  this  article.  Professor  Muller 
translates  the  word  by  “  fathers  of  strength,”  Trans,  of  E.Y.  i.  235  f. 

In  the  S'atapatha  Brahmana,  ii.  4,  4,  2,  Daksha  is  identified  with 
Prajapati,  or  the  creator.”89 

The  part  which  he  plays  in  the  later  mythology,  founded,  no  doubt, 
on  the  Yedic  texts  which  I  have  quoted,  may  be  seen  by  consulting 
Professor  Wilson’s  Yishnu  Purana,  Dr.  Hall’s  edition,  voh  i.  pp.  100,  • 
108  ff. :  vol.  ii.  pp.  9-26,  and  vol.  iii.  p.  230.  According  to  the  first 
account  he  is  one  of  Brahma’s  mind-bom  sons  (p.  100),  and  marries 
Prasuti  (p.  108),  who  bears  him  twenty-four  daughters,  among  whom 
Aditi  is  not  specified.  In  the  second  account,  however  (vol.  ii.  p.  26), 
Aditi  is  mentioned  as  one  of  his  sixty  daughters  who,  along  with  Diti, 
Danu,  and  ten  others,  is  said  to  have  been  given  in  marriage  to 
Kasyapa,  to  whom  she  (Aditi)  bore  the  twelve  Adityas  (p.  27.  See 
also  the  M.  Bh.  Adi-parva,  3135.)  According  to  the  third  account 
(vol.  iii.  p.  230),  Aditi  is  said  to  bo  the  daughter  of  Daksha,  and  the 
mother  of  Yivasvat,  the  Sun.  In  a  passage  in  one  of  the  recensions  of 
the  Eamayana  (Schlegel,  i.  31,  Calc.  ed.  i.  29),  in  the  Mahabharata, 

83  See  tlie  4th  vol.  of  this  work,  p.  24.  In  the  sequel  of  the  passage  in  the  S'.  P. 
Br.,  ii.  4,  4,  6,  a  person  named  Daksha,  the  son  of  Parvata,  is  mentioned. 
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and  n  {lie  331  avafca  Parana,  viii.  16,  1  fl?.,  Aditi  is  described  as  the 
wife  of  Kasj  .pa,  nd  the- mother  of  Vishnu  in  hk  dwarf  incarnation, 
(bee  the  ,4th  yol.  of  this  work,  p.  1 1 6  ff.) 

An  older*  anthonty,  however,  the  Vaj.  Sanhita,,  gives  quite  a  different 
account  of  the*  relation  of  Aditi  to  Yishnu,  as  it  (xxix.  60  =  Taitt.  S. 
vu.  5.  14.  1)  represents  her  to  be  his  wife  ( Adityai  Yishnu-patnyai 
oharnJi.m  In  the  following  passage  of  the  Taittirtya  Sanhita  iv.  (p.  34a 
of  the 'India  Office  MS.)  also  she  is  similarly  described:  Vishtambho 
imo  dharunah  ppitlmya  asyesana  jagato  Yishm-patni  |  vi^va-vyacliah 
ishayantl  ■siibhutih  Mva  no  astu  AAitir  ttpasthe  |  “  Supporter  of  the  sky, 
sustainer  of  the  earth,  sovereign  of  this  world, ^wife  of  Yishnu,  may 
the  all-embracing  and  powerful  Aditi,  filling  us  with  vigour,  be 
auspioious  to  us  (abiding)  in  her  lap.” 

100  In  A.Y.  vii.  46, 3,  SinlvSlI  seems  to  be  called  the  wife  of  Vishnu-  ( Vishnok  pain 7) . 
c  Another  goddess  is  said  in  Taitt.  Br.  iii.  1,  2,  6,  to  be  the  wife  of  the  same  god 
{Mahan  dcvim  Yishnupatnlm). 
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SECTION  IT. 

THE  ADITYAS. 

The  Bons*i)f  Aditi  specified  in  K.V.  ii.  27,  1,  are  these  sis:  Mitra, 
Aryaman,  Bhaga,  Yaruna,  Daksha,  and  AmAa  {Imo.h  gvrah  AdiUjebhy0 
ghrtiasmh  sanad  rdjakhyo  jnhvd  juhotiti  \  srinotu  Mtro  Aryama  Bhago 
ms  tuvijato  Vdruno  Dakslw  Amsali  |).  In  is.  114,  3,  the  Adityas  are 
spoken  of  as  seven  in  number,  but  their  names  are  not  mentioned  {devu.li 
adityah  ye  sapta  tebhih  somabhira/csha  nah).m  In  x.  72,  8,  9,  as  «  have 
already  seen,  it  is  declared  that  Aditi  had  eight  sons,  of  whom  she  only 
presented  seven  to  the  gods,  casting  out  Mirttanda,  the  eighth,  though 
she  is  said  to  have  afterwards  brought  him  forward.  Here,  again,  the 
names  of  the  rest  are  omitted.  In  A.Y.  viii.  9,  21,  also,  aB  quoted  above, 
p.  38,  Aditi  is  said  to  have  had  eight  sons.  Sufya  is,  in  a  few  places, 
spoken  of  as  an  Aditya,  viz.  in  B.  Y.  i.  50,  12  (ud  agad ayami  Adityah) ;  i. 
191,  9  {ud  apaptad  asau  suryah  .  .  .  Adityah)  ;  viii.  90,  11 ; 102  and 
as  an  Aditeya  (this  word  equally  means  ‘  son  of  Aditi  ’),  identified  with 
Agni,  he  is  said  (x.  88,  ll),103  to  have  been  placed  by  the  gods  in  the 
sky.  In  viii.  18,  3,  Savitri  is  named  along  with  Bhaga,  Yaruna,  Mitra, 
and  Aryaman,  four  of  the  Adityas,  after  that  class  of  deities  had  been 
celebrated  generally  in  the  preceding  verse.  Surya  or  Savitri  there¬ 
fore  appears  to  have  a  certain  claim  to  be  considered  the  seventh 
Aditya  (compare  A.Y.  xiii.  2,  9,  and  37,  where  the  sun  is  called  the 
son  of  Aditi,  Aditeh  putrah  and  Adityah  pubrtrn).  We  have  seen  above 
(pp.  13  f,,  note  19)  that  Indra  also  is  in  one  passage  (E.Y.  vii.  85,  4), 

101  See  the  4th  vol.  of  this  work,  pp.  101  ft,  where  these  and  many  other  passages 
relating  to  the  Adityas  are  quoted. 

a*  The  last-mentioned  text  is  as  follows :  Ban  mahan  asi  Surya  bat.  Aditya  malidn 
asi  |  ...  .  Bat  Surya  sravasd  mahan  asi  |  “  0  great  art.  thou,  Surya !  0  son  of 
Aditi,  thou  art  great !  ....  0  Surya,  in  renown  thou  art  great,”  etc. 

103  Faded  enam  adadhur  yajniyaso  dim  devalf  Suryam  Aditeyam.  See  Nirukta  ii. 
13 ;  vii.  29.  In  x.  37, 1,  however,  the  Sun  is  called  the  Son  of  the  Heaven  ( divas 
putrdya  suryaya) ;  and  there  as  well  as  elsewhere  he  is  called  the  eye  of  Mitra  and 


addressed  as  an  Aditya  along  with  Vanina.™  In  A.V.  viii.  2,  15,  the 
Sun  and  Moon  are  called  Adityas  ( tattratva  ” ditym  rdkshatam  surya- 
ckandramasa/o  wbhau  |).  In  A.V.  ix.  1,  4,  the  golden-hued  Madhukasa 
is  said  to  be  the  mother  of  the  Adityas,  and  the  daughter  of  the  Vasus 
{Mata  ”  dityanam  duhita  Vdsunam  .  .  .  .  hiranya-varna  Madhukasa). 

In  the  Taittirlya  Veda  (quoted  by  Sayana  on  E.V.  ii.  27,  1)  the 
Adityas  are  said  to  be  eight  in  number :  Mitra,  Varuna,  Dhatri,  Arya- 
man,  Amhi,  (sic)  Bhaga,  Indra,  and  Vivasvat.  Here  five  names  corre¬ 
spond  with  those  given  in  E.V.  ii.  27,  1,  while  Daksha  is  omitted, 
and  three  names  are  added,  Dhatri,  Vivasvat  (who  may  t>e  identified 
with  Surya),  and  Indra. 

The  same  names  are  given  in  the  Taittirlya  lirahmana,  i.  1,  9,  1  (a 
passage  already  cited  in  the  1st.  vol.  of  this  work,  p.  27,  but  repeated 
here  for  facility  of  reference) : 

Aditih  putrahama  Sadhyebhyo  devebhyo  brahmaudanam  apachat  ftasyai 
uehheshamm  adaduh  |  tat  praknat  |  so  reto  'dhatta  |  tasym  Dhata  cha 
Aryama  cha  ajayetam  |  sa  dvitiyam  apachat  \  2.  Tasyai  uehheshamm 
adaduh  |  tat  praknat  \  sa  reto  'dhatta  tasyai  Mitras  cha  Varunas  cha 
ajayetam  j  sa  trillyam,  apachat  \  tasyai  uehheshamm  adaduh  |  tat  pras- 
nat  |  sa  reto  'dhatta  |  tasyai  Anitas  cha  Bhagak  cha  ajayetam  |  sa  cha- 
turtham  apachat  \  tasyai  uehheshamm  adaduh  \  tat  prasruit  |  sa  reto 
'dhatta  |  tasyai  Indrak  cha  Fivasvamk  cha  ajayetam  \ 

“  Aditi,  being  desirous  of  sons,  cooked  a  brahmaudana  oblation  for 
the  gods  the  Sadhyas.  They  gave  her  the  remains  of  it,  which  she  ate. 
She  conceived,  and  Dhatri  and  Aryaman  were  born  to  her.”  The  same 
thing  is  done  a  second  time,  when  she  brings  forth  Mitra  and  Vanina, 
— a  third  time,  when  she  bears  Amsa  and  Bhaga, — and  a  fourth  time, 
when  she  gives  birth  to  Indra  and  Vivasvat.  (Comp,  the  passage  from 
the  Taitt.  Sanh.  vi.  5,  6,  1,  quoted  in  the  1st  vol.  of  this  work,  pp.  26  f.) 
In  one  place  (iii.  1,  3,  3),  already  quoted  in  p.  50,  the  S'atapatha  Briih- 
mana  speaks  of  the  Adityas  as  becoming  eight  by  the  addition  of  Hart- 
tanda;  but  in  two  other  passages  (vi.  1,  2,  8;  xi.  6,  3,  8),  quoted  in 
the  4th  vol.  of  this  work,  p.  102,  as  being  twelve  in  number.  In  the 
first  of  these  two  latter  texts  they  are  said  to  have  sprung  from  twelve 
drops  generated  by  Brajapati  (in  which  case  they  could  not  have  been 

>»'•  Although  in  their  Sonhita  text  both  Muller  and  Auffecht  read  AditjU,  they  both 
give  Aditya  tho  dual  os  tko  reading  of  tko  Pada  text. 
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bobb  of  Aditi),  and  in  the  second  they  are  identified  with  the  twelve 
months. 1!lc  In  the  later  Indian  literature  they  are  always  Said  to  he 
twelve  (see  the  passages  quoted  in  the  4th  voL  of  this  work*  pp.  101-106). 

Professor  Roth  (in  the  Journ.  Germ.  Or.  Society,  vi.  G8f.)  has'  the 
following  observations  on  the  Adityas  :  “  There  (in  the  highest  heaven) 
dwell  and  reign  those  gods  who  bear  in  common  the  name  of  Adityas. 
We  must,  however,  if  we  would  discover  their  earliest  character,  aban¬ 
don  the  conceptions  which  in  a  later  age,  and  even  in  that  of  the  heroic 
poems,  were  entertained  regarding  these  deities.  According  to  this 
■  conception  {hey  -were  twelve  sun-gods,  bearing  evident  reference  to  the 
twelve  months.  Rut  for  the  most  ancient  period  we  must  hold  fast 
the  primary  significatfon  of  their  name.  They  are  the  inviolable,  im¬ 
perishable,  eternal  beings.  Aditi,  eternity,  or  the  eternal,  is'  the  ele¬ 
ment  which  sustains  them  and  is  sustained  by  them.”  See  above,  (p. 
37).  ‘  Further  on  he  adds:  “The  eternal  and  inviolable  element  in 
which  the  Adityas  dwell,  and  which  forms  their  essence,  is  the  celestial 
light.  The  Adityas,  the  gods  of  this  light,  do  not  therefore  by  any 
means  coincide  with  any  of  the  forms  in  which  light  is  manifested  in 
the  universe.  They  are  neither  sun,  nor  moon,  nor  stars,  nor  dawn, 
but  the  eternal  sustainers  of  this  luminous  life,  which  exists,  as  it 
were,  behind  all  these  phenomena.” 

In  some  of  the  hymns  vyere  the  Adityas  (under  which  name  Yaruna, 
Mitra,  and  Aryaman  seem  chiefly,  if  not  exclusively,  to  be  intended), 
are  celebrated  (see  especially  ii.  27),  they  are  characterized  by  the 
epithets  “bright”  ( suchayah ),  “golden”  ( Mranyaya) i),  “pure”  ( dkare - 
puiah),  “sinless”  ( avrijinah ),  “blameless”  ( anavadyah ),  “holy,”(?-!7a«;a- 
nah)  “strong”  {hhatlriyuh,  viii.  56, 1),  “kings,”  “resistless”  {arishtah), 
“vast”  (uravah),  “deep”  ( gdbhirah ),  sleepless”  {mtapmjah),  “un¬ 
winking  ”  (animiskah),™  “  many-eyed  ”  (hhfirya/cshah,  ii.  27,  3),  “  far- 
observing”  ( dirghadhiyaj/, ),  “fixed  in  their  purpose”  (dhritrwratdh). 
Distant  things  are  near  to  them,  ii.  27,  3  ■( sarmih  rajalhyah  paramo, 

105  In  the  S'.  P.  Br.  iii.  5,  1, 13,  a  dispute  between  tbe  Adityas  and  Angirases 
regarding  a  sacrifice  is  mentioned.  (Comp.  Taitt.  Br.  iii.  9,  21, 1).  In  tbe  same  work, 
(tbe  S’p.  Br.)  xii.  2,  2,  9,  it  is  said  that  these  two  classes  of  beings  (tbe  Adityas  and 
AngiraseB)  were  both  descendants  of  Frajapati,  and  that  they  strove  together  for  the 
priority  in  ascending  to  heaven.  In  A.Y.  xii.  3,  43  f.,  and  xix.  39,  5  also  they  are 
connected  with  one  another. 

106  This  is  a  characteristic  of  the  gods  in  general. 
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chid,  anti),  they  uphold  and  preserve  things  both  moving  and  stationary 
(dkarmitayah  adityaso  jagat  sthdh  devdh  vikvasya  hhuvanasya  gopak  | 
ibid.),  they  see  the  good  and  evil  in  men’s  hearts,  and  distinguish  the 
honest  man  from  the  deceitful,  ii.  27,  3  ( antah  pakyanti  vrijand  uta 
sadka  |  viii.  18,  15,  pdhatrd  sthana  devdh  hritsu  janltha  martyam  |  upa 
dtoaymn  eha  advayum  oka),  they  are  holy  and  awful,  and'  haters  of  false¬ 
hood  and  punish^sin,  ii.  27,  4  (ritdvdnas  chayamandh  rindni),  vii.  60,  51 
(ime  ehetdro  anritasya  hhureh),  vii.  52,  2;  vii.  66,  13,  which  they  are 
entreated  to  forgive,  ii.  27, 14 ;  ii.  29,  5 ;  averting  from  the  worshipper 
the  consequences  of  the  transgressions  of  others  as  well  at?  of  his  own, 
vii.  52,  2 ;  viii.  47,  8  ;  or  transferring  those  penalties  of*  sin,  whether 
open  or  secret,  to  the  head  of  Trita  Aptya,  vi3.  47,  13  (yad  dvir  yad 
aplehyam  deoaso  asti  dushlcritam  |  Trite  tad  vikvam  Aptye  are  astnad 
dadhdtana)  ;m  and  they  spread. nooses  for  their  enemies,  ii.  27,  16  ( yah 
vo  mdydh  ahhidruhe  yajatrah  pdkah  dditydh  ripave  vichrittdh).  They 
are  supplicated  for  various  boons,  for  protection,  offspring,  guidance, 
light,  long  life,  etc.  (see  E.V.  ii.  27,  5-7,  10,  11,  14;  viii.  18,  22. 
In  viii.  47,  2,  they  are  said  to  know  how  to  remove  transgressions,  and 
are  besought  to  extend  their  protection  to  their  worshipper,  as  birds 
spread  their  wings  over  their  young  (vida  devdh  aghdndm  Adityaso.  apd- 
kritim  |  pitkshd  vayo  yatha  vpari  vi  asme  sarma  yachhata  |  3.  Vi  asme 
adhi  karma  tat  pahha  vayo  na  yantana).m  Their  servants  are  protected 
by  them  as  a  warrior  is  when  encased  in  his  armour,  viii.  47,  8  ( yushme 
devdh  api  smasi  yudhyantah  iva  varmasu),  and  then  no  shaft,  however 
sharp  or  heavy,  can  strike  them  (ibid.  7  :  na  tam  tigmaiii  ehana  tyajo  na 
drdsad  ahhi  tam  gum  |  yasmai  u  karma  aradhvam  \  See  Muller,  Trans, 
p.  255). 

The  Adityas  regarded  as  a  class  of  gods  are  not,  however,  character¬ 
ized  so  specifically  in  the  hymns,  as  two  of  the  individual  deities  who 
bear  that  general  designation,  I  mean  Yaruna  and  Mitra;  and  I  shall, 
therefore,  proceed  to  give  a  fuller  account  of  the  two  latter,  (with  whose 
names  that  of  Aiyamap.  is  sometimes  associated),  omitting  any  further 
reference  to  Bhaga  and  Amsa,  who  are  rarely  mentioned,  and  to  Daksha, 
of  whom  something  has  been  already  said.  Surya  and  Savitri  will  be 
treated  separately. 

“7  Both,  e.v.  Trita  Aptya,  says  this  god  is  conceived  ne  dwolling  in  the  reraoto 
distance,  removed  from  viow,  and  that'  it  is  in  consequence  of  this  that  evil  is  sought 
to  be  transferred  to  him. 

m3  Compare  Psalms,  svii.  8  j  xxsvi.  7 ;  bd.  4 ;  lxiii.  7 ;  xci.  4. 


58 


THE  INDIAN  GODS  GENERALLY, 


SECTION  V. 

t  MITKA  AND  VARUNA. 

*  (1)  General  idea  of  these  two  gods. 

These  two  deities  are  very  frequently  found  in  conjunction.  Yaruna 
is  also  often  separately  celebrated ;  Mitra  but  seldom.  Their  frequent 
association  is  easily  explained  if  the  commentators  are  right  in  under¬ 
standing  Mitra  to  represent  the  day,  and  Yaruna  the  night.  Thus 
Sayana  says  on  B..Y.  i.  89,  3  :  “Mitra  is  the  god  who  presides  over 
the  day,  according  to  the  Yedic  text,  ‘  the  day  is  Mika’s 1  ”  ( ahar - 
abhimcininam  devam  |  “ Maitraih  vai  ahar”  iti  iruteli)',  and  again, 
“  Yaruna  is  derived  from  the  root  vri,  to  cover ;  he  envelops  the  wicked 
in  his  snares ;  and  is  the  god  who  rules  over  the  night,  according  to 
the  text,  ‘the  night  is  Yanina's103.’,”  (vrinoti  |  papah'itah  svakiyaih 
pasair  avrinoti  iti  ratry-abhimani-devo  Varunah  j  sruyate  cha  “  Vanuil 
ratrir”  [Taitt.  Br.  i.  7,  10,  1]  iti  |).  In  the  same  way  the  commen¬ 
tator  on  the  Taittiriya  Sanhita,  i.  8,  16,  1  (Bibl.  Ind.  vol.  ii.  p.  164), 
affirms  that  the  “  word  Mitra.  denotes  the  sun  ”  ( Mitra-tabdasya  surya- 
vachitvat),  and  that  the  “  word  Yaruna  signifies  one  who  envelops  like 

109  See  also  bis  note  on  i.  141,  9,  where  he  gives  the  same  explanation  regarding 
Mitra  and  Yaruna,  and  adds  that  Aryaman  is  the  god  who  goes  between  the  other 
two  ( Aryama  ubhayor  madhya-mrtCi  devah).  According  to  his  note  on  i.  90,  1, 
Aryaman  is  the  sun  who  makes  the  division  of  day  and  night  (. Aryama  aho-ratra- 
vihhdgasya  Icartta  sunjak).  Compare  also  his  note  on  ii.  38,  8,  where  he  says  that 
Yaruna  is  represented  as  giving  resting-places  to  creatures  after  snnset,  because  he 
carries  on  the  affairs  of  the  night  (Yonim  sthanam  iiimishi  nimeshe  Savitur  asta- 
samaye  sati  visramartham  pranibhyah  pi-mjaehhaii  |  Vm-umsya  ratrer  nirvdhdha- 
tvat).  In  i.  35,  1,  Mitra  and  Varuna  are  invoked  along  with  Agni,  Night  and 
Savitri :  “  I  invoke  first  Agni  for  our  welfare ;  I  invoke  hither  Mitra  and  Yaruna  to 
our  aid ;  I  invoke  Night  who  gives  rest  to  the  world ;  I  invoke  the  divine  Savitri  to 
our  assistance  ”  ( hvmjami  Agnim  pratlmnam  svastaye  hvayami  Mitra-varunav  ihd- 
vase  I  hvmjami  ratrimjagato  nmsmrnn  hvmjami  devam  Savitaram  iitaye). 
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darkness”  {Vanma-iabdasya  andhdkara-vad  uvaraha-vdchitvdt),  accord¬ 
ing  to  thA  text  (above  given,  in  p.  58,  of  the  Taittirlya  Brahmana, 
i.  7,  10,  1),  “  the  day  is  Mitra’s  and  the  night  is  Yaruna’ s.”  In 
another  part  of  the  Taittirlya  Sanhita,  vi.  4,  8,  we  read :  Na  vai  idam 
diva,  m  imhtam  asid  avyaleritam  \  te  devak  Mitrd-varunuv  abruvan 
t‘idam  no  vivdsayatam  ”  iti  J  .  .  .  .  Mitro  ’liar  ajanayad  Varuno  rdtrim  | 
“  This  world  had  neither  day  nor  night,  but  was  (in  that  respect)  un¬ 
distinguished.  The  gods  said  to  Mitra  and  Yanina,  ‘  Make  a  separa¬ 
tion.’  ....  Mitra  produced  the  day,  and  Yaruna  the  night.”  (See 
the  same  Sanhita  ii.  1,  7,  4.)  In  R.Y.  viii.  41,  3,  it  is  said  of  Yaruna, 
“  The  conspicuous  god  has  embraced  the  nights^  by  his  wisdom  he  has 
established  the  days,  and  everything  perfectly”  (sa  hshapah parishasvaje 
ni  usro  radymjd  dadhe  sa  viivam,  pari  dariafah  |).  In  his  note  on 
another  passage  (R.Y.  vii.  87,  1)  Sayana  says  that  it  is  the  setting 
sun  which  is  called  Yaruna,  who  by  bis  departure  creates  the  nights 
(Astam  gachhan  suryah  eva  Varunah  ity  uchyate  \  sa  hi  sva-gamanena 
ratrir  janayati  |).  The  Satapatha  Brahmana,  xii.  9,  2,  12,  says: 
“This  (terrestrial)  world  is  Mitra;  the  other  (the  celestial)  world  is 
Varuna”  ( myam  vai  loho  Mitrah  |  asaw  Varunah  |) 

(2)  Their  chief  characteristics. 

The  following  are  some  of  the  principal  characteristics  of  these  gods,  as 
represented  in  the  Rig-veda.  Yaruna  is,  sometimes  at  least,  visible  to  the 
mental  eye  of  his  worshippers.  Thus,  in  i.  25, 1 8,  the  rishi  says :  Darsam 
nu  visva-dariataih  dariam,  ratharn  adhi  fflhami  |  “I  beheld  him  who  is 
visible  to  all;  I  beheld  his  chariot  upon  the  ground.”  In  vii.  88,  2, 
also,  the  poet  exclaims :  Adha  nu  asya  sandriiam  jaganvan  Agner  anl- 
Isafh  Varunasya  maihsi  \  “  When  I  have  obtained  a  vision  of  Yaruna,  I 
have  regarded  his  lustre  as  resembling  that  of  Agni.” 110  Mighty  and 
fixed  in  purpose,  he  sits  in  his  abode  exercising  sovereignty  (i.  25,  10  : 
Ni  shas&da  dhrUavratcfVwunah  pastydsu  a  |  samrajyaya  suhratuh  |).  He 
is  arrayed  in  golden'mail,1*1  and  surrounded  by  his  messengers  or 
angels  (L  25,  13 :  Bihhrad  drapim,  hiranyayam  Varuno  vasta  nirnjam  | 

no  See  Roth's  ortiolo  on  “TUo  highest  gods  of  the  Arian  races,"  Joura.  Germ.  Or. 
Society,  vi  71. 

in  Golden  moil  is  also  assigned  to  Savitri  (iv.  53,  2). 
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pari  spaso  m  shedire).  His  house,  at  which  the  worshippers  aresaid  to 
have  arrived,  has  a  thousand  doors  (vii.  88,  5:  Brilimitam  mumim 
Varuna  svadhdvah  mhasraebararn  jagama  gyihaiii  ie).  Again  he  is 
described  as  occupying,  along  with  Mitra,  a  stable  palace  supported  by  a 
thousand  columns 112  (ii.  41,  5  :  Rdjdna  anabliidrnlw,  -fflruve  sadasi  nf- 
tame  \  sa/msrasthfine  asate  j  v.  62,  6 :  R&jana  fahatti'tmi  ahrintgmifanS 
sakasrasthumm  bibhritliah  saha  damn  |).  The  two  deities  ascend  their 
chariot,  which  is  drawn  by  horses,  and  is  golden-coloured  at  the  break 
of  day,  and  takes  the  hue  of  iron  at  the  setting  of  the  sun  {v.  62,  8, 
already  quoted  in  p.  42).U3  Mounted  on  their  car,  and  soaring  in  the 
highest  empyrean,  thejr  behold  all  things  in  heaven  and  earth  (v.  62, 

4,  8 ;  v.  63,  1 :  Ritasya  gopav  adlti  twhthato  rathmn  satyadharmana 
parame  vgomani).  Varuna  is  said  to  be  farsighted  (uruchakshas,  i.  25, 

5,  16;  viii.  90,  2);  and  thousand-eyed  (sahasrachafahas,  vii.  34,  10). 
In  one  place  mention  is  made  of  his  golden-winged  messenger  (Mranya- 
paksham  Varunasya  dutani,  x.  123,  6),  and  e’sewhere  the  sun  is  called 
the  eye  of  Mitra  and  Varuna  (cJiahkur  Mibrasya  Varunasya,  vii.  61, 
1 ;  vii.  63,  1 ;  x.  37,  1).  Along  with  Aryaman,  another  of  the 
Adityas,  these  two  gods  are  called  sun-eyed  ( sUraehafaJiasah ,  vii.  66, 
10).  They  are  hlso  denominated  supanl,  the  beautiful  or  skilful-handed. 
Varuna  is  frequently  spoken  of  as  a  king  ( raja  Varmah,  i.  24,  7,  8  ; 
iv.  1,  2 ;  v.  40,  7;  vii.  64,  1 ;  x.  103,  9;  x.  173,  5) ;  as  king  of  all 
(x.  132,  4);  as  king  of  all,  both  gods  and  men  (ii.  27,  10:  tvaih  mS- 
vesham  Vanina  asi  raja  ye  cha  devah  asura  ye  clia  marttdh  |);  as  king 
of  the  universe  ( visvasya  bhuvmasya,  v.  85,  3),  and  of  all  that  exists 
{sate  asya,  vii.  87,  6) ;  as  an  universal  monarch  ( samrat ,  i.  25,  10 ;  ii. 
28,  6 ;  v.  85,  1 ;  vi.  68,  9 ;  viii.  42,  1) ;  as  a  self-dependent  ruler 
svarat,  ii.  28,  1).  The  same  epithets  of  king  and  universal  monarch 
are  also  applied  in  other  places  to  Mitra  and  Varuna  conjointly  (as  in 
i.  71,  9  ;  i.  136, 1,  4;  i.  137, 1 ;  v.  62,  6 ;  v.  63,  2,  3, 5  ;  v.  65,  2 ;  v.  68, 
2;  vii.  64,  2;  viii.  23,  30;  viii.  25,  4,  7,  8 ;  viii.  90,  2;  x.  65,  5).114 

112  Compare  Ovid.  Met.  ii.  1  ff.  Regia  Solis  erat  snblimibus  alta  columnis,  etc. 
His  golden  bouse  is,  according  to  A.Y.  vii.  S3,  1,  built  in  the  waters  ( apsu  te  rdjm 
Vanma  griho  hiranyayo  mitah ). 

ns  "x  follow  Rotb  here  in  understanding  uMta  suryasya  not  of  tbe  rising  (as  the 
phrase  generally  means),  hut  of  the  setting  of  the  sun.  It  is  thus  only  that  the  iron 
colour  of  the  chariot  becomes  intelligible. 

114  The  same  deities  with  Aryaman  are  called  kings  in  i.  41,  3 ;  and  kings  of  men 
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Power,;  martial  strength,  or  sovereign  authority,  kshattra,  is  also 
constantly  dedicated  of  .one  or  both  of  these  deities;  and  they  as  -well 
as  the  Adilyas  generally  are  denominated  the  strong,  or  martial,  gods, 
hhktriijuh  (as  in  i.  24,  6;  i.  25,  5;  i.  136,  1 ;  v.  66,  2;  v.  67,  1 ; 
v.  68,  l,.3j  vi.  49,  1;  vi.  51,  10; 115  vi.  67,  5,  6;  vii.  34,  11;  vii. 
64,  2 ;  viii.  25,  8 ;  viii.  56,  1 ;  viii.  90,  2).  They  are  also  designated 
as  rudra,  the  terrible  (v.  70,  2,  3) ;  as  asurd,  the  divine  (vii.  36,  2 ; 
viii.  25,  4 ;  viii.  27,  20) ;  as  the  divine  and  lordly  deities  ( asurd  tuv 
arya)  among  the  gods  (vii.  65,  2).  The  epithet  asura,  divine,  is  fre¬ 
quently  applied  to  Yaruna  in  particular  (as  in  i.  24,  14;  ii.  27,  10; 
v.  85,  5,  6;  viii.  42,  1),  though  it  is  also  givejji  to  other  deities  of  the 
Vedio  pantheon. 

Another  word  employed  to  express  their  divine  power,  or  wisdom,  is 
mayd  ;m  and  Yaruna  is  sometimes  called  the  mayin,  the  possessor  of 
this  attribute  (vi.  48,  14;  vii.  28,  4;  x.  99,  10  ;  x.  147,  5).  While 
in  some  places  (iii.  61,  7  ;  v.  63,  4)  this  quality  (mayd)  is  ascribed  to 
the  two  deities  themselves,  in  other  verses  of  the  last  quoted  hymn 
(v.  63,  3,  7)  they  are  said  to  cause  the  heaven  to  rain,  and  to  uphold 
their  ordinances,  through  the  power  ( mdyayd )  of  the  divine  being 
( asurasya ).  It  might  appear  as  if  the  word  asura  denoted  here  some  great 
deity  distinct  from,  and  superior  to,  Mitra  and  Yaruna,  through  whose 
strength  they  acted ;  hut  in  other  places,  as  we  have  already  seen,  the 
term  asura  is  distinctly  used  as  an  epithet  of  Yaruna  and  the  other 
Adityas. 

(3)  Functions  and  attributes  of  Varuna. 

The  grandest  cosmical  functions  are  ascribed  to  Yaruna.  Possessed 
of  illimitable  resources  (or  knowledge),  this  divine  being  'has  meted 
out,  (or  fashioned),  and  upholds,  heaven  and  earth;  he  dwells  in  all 
worlds  as  sovereign  ruler  (viii.42,  1  :  Astabkndd  dyum  asuro  risva- 
vedaii  amimita  varimdnam  yrithivydh  |  usidad  vised  bhuvanuni  samrud 
viha  it  tani  YaruntC  h  vratani),  indeed,  the  three  worlds  are  em- 
(rojanai  charshanmam)  in  x.  26,  6.  In  vii.  66,  1 1,  it  is  said :  “  The  kings  Mitra, 
Varuna,  and  Aryuman,  who  established  the  year,  the  month,  and  the  day,  etc,  enjoy 
unrivalled  dominion  (ye  vi  dadhuh  saradam  masam  ad  ahar  yajmm  a/ilum  eta  ad 
fieham  |  atidpyaiit  Var'rso  Mitra  Artjamh  tuhatram  rdjanah  asata). 

115  In  those  two  last  passages  Agni  shares  with  Mitra  and  Varuna  tho  epithet  of 
mkhatra. 

no  It  is  also  ascribed  to  other  doitics :  see  BolitlingU  and  Roth,  s.v. 


62 


THE  INDIAN  GODS  GENERALLY, 


braced  ■within  him  (vii.  <87,.  5  :  iisro  dyavo  nihiidjc  outer  OSM&f- 
tisro  Ihumih) ;  he  made  the  golden  and  revolving  sun  to  shine 
in  the  firmament  (ibid,  gritso  raja  YarunaS  chakra  ctaiii  d/ivi  pi ‘cn- 
khain  hiranyayam  iubhc  kam  |  comp.  v.  86,  2).  See  also  vi.  70,  1  ; 
vii.  86,  1;  vii.  87,  6;  viii.  41,  4,  6,  10.  The  wind  which  resounds 
through  the  atmosphere  is  his  breath  (vii.  87,  2  :  atmu  te  mito  rajah  a 
navinot).  He  has  opened  boundless  paths  for  the  sun,117  and  has  hol¬ 
lowed  out  channels  for  the  rivers,  which  flow  by  his  command  (L  24, 
8  :  Urum,  hi  puja  Yarunai  chahara  suryaya  panthdm  mm  etwee  n  |  ii. 
28,  4 :  Pra  sim  Adityo  asrijad  vidhartta  ritam  sindhave  Yanmasya 
yanti  |  vii.  87,  1 :  Sadat  pathe  Yarunah  suryaya  proa  rndihsi  samudriya 
nadincim).  By  his  wonderful  contrivance  the  rivers  pour  their  waters 
into  the  one  ocean,  but  never  fill  it 118  (v.  85,  6 :  imdfh  u  mi  kavitam- 
asya  may  dm  mahiin  devasya  nahr  udadharsha  |  eleaffi  yad  udnana  prin- 
anti  emr  asmchantir  avanayah  samudram).  His  ordinances  are  fixed 
and  unassailable  ns  (iii.  54,  18  :  Adahdhani  Yqrummja  vratani).  They 
rest  on  him,  unshaken,  as  upon  a  mountain  (ii.  28,  8 :  Tve  hi  ham  par- 
vate  na  srituni  aprachyutani  dulahha  vratani  \  See  also  i.  25,  6,  10;  i.  44, 
14;  i.  141,  9;  ii.  1,  4;  viii.  25,  2,  where  the  word  dhrita-vrata,  “he 
whose  laws  are  fixed,”  is  found);  through  their  operation,  the  moon 
walks  in  brightness,  and  the  stars  which  appear  in  the  nightly  sky 
mysteriously  vanish  in  daylight  (i.  24,  10:  Ami  yc  rikshah  nihitasah 
ticheha  naktam  dadrUre  kuha  chid  diva,  iyuh  \  adahdhani  Yarunasya 
vratani  vichakahch  chandrama  naktam  eti).  Neither  the  birds  flying 
in  the  air,  nor  the  rivers  in  their  sleepless  flow,  can  attain  a  knowledge 
of  his  power  or  his  wrath  (i.  24,  6 :  Na  hi  fc  kshatram  na  saho  na  man- 
yum  vayas  ,chana  am  patayantah  apuh  |  na  wiah  apo  ammisham  cha- 
rantih).  His  messengers  behold  both  worlds  (vii.  87,  3  :  Pari  spah 
Yarunasya  smadishtah  ubhe pahyanti  rodasi'sumekc  |  See  also  i.  24,  13  ; 
vi.  67,  5).  He  knows  the  flight  of  birds  m  the  sky,  the  path  of  ships 
on  the  ocean,  the  course  of  the  far-travelling  wind,  and  beholds  all  the 

>«  In  vii.  60,  4,  Mitra,  Varuna,  and  Aryaman  are  said  to  open  out  paths  for  the 
sun  ( yasmai  diityah  adlmano  radanti  ityadi). 

lie  See  Roth  on  “The  highest  gods  of  the  Arian  races,”  p.  71.  Compare  Eccle¬ 
siastes,  i.  7 :  “  Ail  the  rivers  run  into  the  sea;  yet  the  sea  is  not  full :  unto  the  place 
from  whence  the  rivers  come,  thither  they  return  again.” 

n»  See  Roth  in  the  Journ.  Amer.  Or.  Society,  iii.  811;  and  Muller’s  Anc.  Sansk. 
Lit.  p.  534,  note  2. 


AS  REPRESENTED  IN  THE  KIG-VEDA. 


63 


secret  things  that  have  been,  or  shall  be  done  (i.  25,  7  :  Veda  yo  mndm 
padami  antarikshena  patatdm  |  veda  ndvah  samudriyah  \  9.  Veda  vutasya 
varttmim  nror  rishvasya  brihatah  |  11.  To  vihani  adbhutd  chikitvdn 
abld  paiyati  |  kritani  yd  cha  kartvd).  No  creature  can  even  wink 
without  him  (ii.  28,  6  :  Na  hi  tvad  are  nimishas  chana  tie ).  He  wit¬ 
nesses  men’s  truth  and  falsehood  (vii.  49,  3 :  Ydsdm  raja  Varuno  yati 
madhye  satxjdnritc  avapasyan  jandndm).  He  instructs  the  rishi  Va- 
sishtha  in  mysteries  (vii.  87,  4 :  TJvdcha  me  Varuno  medhirdya  trih 
sapta  namd  ayhnya  bibhartii).  But  his  secrets  and  those  of  Mitra  are 
not  to  be  revealed  to  the  foolish  (na  vdm  ninydni  aehite  abhuvan). 

In  the  sixteenth  hymn  of  the  fourth  book  of  the  Atharva-veda,  his 
power  and  omniscience  are  thus  celebrated  : 

1.  Brihann  eshdm  adhishthdtd  aritikdd  iva  pa'syati  |  yah  stuyan  man- 
yate  charan  sarvam  devdh  idarh  viduh  |  2.  Yas  tishthati  charati  yas  cha 
vanchati  yo  nildyam  charati  yah  pratankam  |  dvau  sannishadya  yad  man- 
trayete  raja  tad  veda  Varunas  tritiyah  |  3.  Uteyam  bhumir  Varunasya 
rdjnah,  utdsau  dyaur  brihati  dure-antd  \  uto  samudrau  Varunasya 
Icuhshl  utdsminn  alpe  udake  nillnah  |  4.  TJta  yo  dydm  atisarpdt  paras- 
tad  na  sa  muchydtai  Varunasya  rdjnah  |  divah  spaiah  pracharantldam 
asya  sahasrdkshdh,  ati  pasyanti  bhumim'\  5.  Sarvam  tad  raja  Varuno  vi 
chashte  yad  antard  rodasl  yat  parastdt  |  sankhydtah  asya  nimisho  jand- 
ndm  akshdn  iva  svayhnl  ni  minoti  tdni  |  6.  Ye  te  pdsdh  Varuna  sapta 
sapta  tredhd  tishthanti  vishitdh  rushantah  \  sinantu  sane  anritaih  vadan- 
tam,  yah  satyavddl  ati  tarn  srijantu  \ 

“  f.  The  great  One  who  rules  over  these  worlds  beholds  as  if  he 
were  close  at  hand.  When  any  man  thinks  he  is  doing  aught  by 
stealth,  J,he  gods  know  it  all ;  2.  (and  they  perceive)  every  one  who 
stands,  or  walks;  or  glides  along  secretly,  or  withdraws  into  his  house, 
or  into  any  lurking-place.’20  Whatever  two  persons,  sitting  together, 
devise,  Varuna  the  king  knows  it,  (being  present  there  as)  a  third.’2' 
3.  This  earth,  two,  belongs  to  the  king  Varuna,  and  that  vast  sky 
whoso  ends  are  so  remoCui  The  two  oceans  [the  aerial  and  terrestrial]122 
are  Varuna’s  stomachs;  ho  resides  in  this  small  pool  of  water.  4.  He 

1W  The  general  sense  is  clear ;  but  the  meaning  of  some  of  the  words  is  uncertain. 

131  In  II. V.  x.  It,  1,  Agni  is  compared  to  Varuna  in  omniscience;  which  seems  to 
show  that  this  is  an  attribute  in  which  Varuna  was  regarded  is  pre-eminent.  With 
versos  1  and  2,  compare  Pealm  exxsix.  1-4,  and  St.  Matthew  xviii.  20. 

.  132  Compare  Genesis,  i.  7,  and  Psalm  cxlviii.  4. 
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who  should  flee  far  beyond'  the  sky,  would  not  there  escape  from  "Parana; 
the  king.183  His  messengers,  descending  from  heaven,  traverse  this 
world ;  thousand-eyed,  they  look  across  the  whole  earth.  .  6,  King 
Varuna  perceives  all  that  exists  within  heaven  and,  earth  and  all  that 
is  beyond.  The  winkings  of  men’s  eyes  are  all  numbered  by  him.124 
He  handles125  (all)  these  (things)  as  a  gamester  throws  his  dice.  6.  May 
thy  destructive  nooses,  o  Yaruna,  which  are  cast  seven-fold,  and  three¬ 
fold,  ensnare  the  man  who  speaks  lies, "and  pass  by  him  who  speaks 
truth.”  125  < 

Varuna  is  represented  as  having  unlimited  control  over  the  destinies 
of  mankind.  He  is  saip  to  have  a  hundred,  a  thousand  remedies,  and  is 
supplicated  to  shew  his  wide  and  deep  benevolence,  and  drive  away 

123  "With  this  verse  compare  verses  7-10  of  the  Psalm  imn. 

121  Compare  St.  Matthew  x.  30. 

125  Roth,  s.v.  thinks  ni  minoli  here  may  mean  “  observes.”  See  also  his  remarks 
in  Jour.  Germ.  Or.  Society,  vii.  607,  where  the  sense  of  superintending  is  assigned. 

126  The  hymn  is  concluded  by  two  verses,  containing  imprecations.  After. giving  a 
German  translation  of  the  whole  in  his  Dissertation  on  the  Atharva-veda,  p.  19f. 
(Tubingen,  1856)  Professor  Roth  remarks  as  follows:  “There' is  no  hymn  in  the 
whole  Yedic  literature  which  expresses  the  divine  omniscience  'in  such  forcible  terms 
as  this ;  and  yet  this  beautiful  description  has  been  degraded  into  an  introduction  to 
an  imprecation.  But  in  this,  as  in  many  other  passages  of  this  Yeda,  it  is  natural 
to  conjecture  that  existing  fragments  of  older  hymns  have  been  used  to  deck  out 
magical  formulas.  The  first  five  or  even  six  verses  of  this  hymn  might  be  regarded 
as  a  fragment  of  this  sort.”  This  hymn  has  also  been  translated  by  Professor  Muller, 
see  “  Chips,”  i.  41  f.  I  have  attempted  the  following  paraphrase  in  English  verse : 

“  The  mighty  Lord  on  high,  our  deeds,  as  if  at  hand,  espies  : 

The  gods  know  all  men  do,  though  men  would  fain  their  deeds  disguise. 
Whoever  stands,  whoever  moves,  or  steals  from  place  to  place,  r 

Or  hides  him  in  his  secret  cell, — the  gods  his  movements  trace. 

Wherever  two  together  plot,  and  deem  they  are  alone, 

King  Yaruna  is  there,  a  third,  and  all  their  schemes  are 'known. 

This  earth  is  his,  to  him  belong  those  vast  and  boundless  skies ; 

Both  seas  within  him  rest,  and  yet  in  that  small  pool  he  lies. 

Whoever  far  beyond  the  sky  should  think  his  way  to  wing, 

He  could  not  there  elude  the  grasp  of  Varunaithe  king. 

His  spies  descending  from  the  skies  glide  all  >s  world  around, 

Their  thousand  eyes 'all-scanning  sweep  to  earth’s  romotest  bound. 

Whatc’er  exists  in  heaven  and  earth,  whate’er  beyond  the  skies, 

Before  the  eyes  of  Yaruna,  the  king,  unfolded  lies. 

The  ceaseless  winkings  all  he  counts  of  every  mortal’s  eyes ; 

He  wields  this  universal  frame,  as  gamester  throws  his  dice. 

Those  knotted  nooses  which  thou  fling’ st,  o  god,  the  had  to  snare, — 

All  liars  let  them  overtake,  hut  all  the  truthful  spars.’' 
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evil  and  sin  (i.  24,  9  : '  tatam  te  rajan  bliishajah  sahasram  uni  gabhira 
sumatis  to  astu  |  b&dhasva  dure  nirritim  parachaih  ltritam  chid  enah  pra 
nvimmgShi  asmat)  j  to  untie,  like  a  rope,*  and  remove  sin  (ii.  28,  5 :  vi  mach 
irathmja  raianam  iva  agah ;  v.  85,  7,  8  :  yat  dim  agas  chakrima  sisra- 
thas  tat);  he  is  entreated rgot  to  steal  away,  but  to  prolong,  life  (i.  24, 
11  :  ma  nab,  ayuh  pra  moshih  |  i.  25,  12  :  pra  nah  ayumshi  tarishat ) ; 
and  to  spare  the  suppliant  who  daily  transgresses  his  laws  (i.  25,  1  : 
yach  chid  hi  te  viio  yatha  pra  deva  Varuna  vratarn  tmmmasi  dyam 
dyavi  |  ma  no  badhaya  hatnave  jihilanasya  riradhah).  In  taany  places 
mention  is  made  of  the  bonds,  or  nooses,  with  which  he  seizes  and 
punishes  transgressors  (i.  24,  15;  i.  25,  21;  vi.  #4,  4;  x.  85,  24,  and 
A.V.  iv.  16,  6,  as  quoted  above).1”  Mitra  and  Varuna  conjointly  are 
spoken  of  in  one  passage  (vii.  65,  3)  as  being  barriers  against  falsehood, 
furnished  with  many  nooses,  which  the  hostile  mortal  cannot  surmount 
{bhuripasa  anritasya  setu  duratyetu  npave  martyaya) ;  and  in  another 
place  (vii.  84,  2)  Indra  and  Yaruna  are  described  as  binding  with 
bonds  not  formed  of  rope  ( setribhir  arajjubhih  sinithah).  On  the  other 
hand  Yaruna  is  said  to  be  gracious  even  to  him  who  has  committed 
sin  (vii.  87,  7  :  yo  mrilayati  chahrushe  chid  agah).  He  is  the  wise 
guardian  of  immortality  (viii.  42,  2  :  dhiram  amritasya  gopam ),  and  a 
hope  is  held  out  that  he  and  Yama  reigning  in  blessedness  shall  be 
beheld  in  the  next  world  by  the  righteous  (x.  14,  7  : 128  ubha  rajana 
svadhayu  madanta  Yamam  pa&yasi  Varunam  cha  devam). 

127  Agni,  however,  is  also  prayed  to  loose  his  worshipper’s  bonds  R.V.  v.  2,  7 
tyvasmad  Agne  ni  mumugdhi  pasan) ;  and  in  vii.  104,  13,  Indra’s  fetters  { Indrasya 
pmsitili)  are  mentioned.  In  A.V.  six.  68,  1,  the  Asuras,  masters  of  magical  arts,  who 
go  about  with  iron  nets,  iron  bonds,  and  hooks,  are  referred  to  ( ayo-jdlah  Asuruh  ma- 
yino  ayasmayaih  pasair  anlcino  ye  charavtt). 

129  In  the  Journal  of  the  German  Oriental  Society  for  1855,  pp.  237  (I.,  Professor 
Weber  communicates  from  the  S’atapatha  Brahmana  (xi.  6,  1,  1  ff.)  a  legend  regard¬ 
ing  Varuna  and  his  son  Bhrigu.  The  latter  had  esteemed  himself  superior  to  his 
father  in  wisdom,  and  was  dpsired  by  him  to  visit  the  four  points  of  tile  compass, 
where  he  witnesses  certain  vfeions  of  retribution  in  tile  other  world.  I’rof.  Weber 

he  observes  that  the  legend  is  shewn  to  he  ancient  from  the  high  position  which  it 
assigns  to  Vnruna,  who  appears  to  be  conceived  as  the  lord  of  the  universe,  seated  in 
the  midst  of  heaven,  from  which  he  surveys  the  places  of  punishment  situat'd  all 
round  him.  Vanina,  ho  adds,  is  represented  in  the  S'atapatha  Bruhnuma  xiii. 6,  5, 
as  having  the  form  of  a  fair,  bald,  toothless,  (with  projecting  teeth  ?),  and  yellow- 
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The  attributes  and  functions  ascribed  to  Yaruna  impart  to  bis  cha¬ 
racter  a  moral  elevation  and  sanctity  far  surpassing  that  attributed  ttt 
any  other  Yedic  deity.  This  appears  not  only  from  the  passages  to 
■which  I  have  already  referred,  but  also  from  the  two  hymns  (vii.  86, 
and  vii.  89)  translated  by  Professor  Muller  in  his  Ane.  Sansk.  Lit.  pp. 
540  f.,  and  Chips,  i.  39  ff. ;  in  which  the  rishi,  who  is  said  to  be  Ya- . 
sishtha,  while  palliating  his  sins,  implores  the  god’s  forgiveness,  and 
entreats  that  his  life  may  be  spared.129  I  shall  quote  a  part  of  the  first 
and  the  whole  of  the  second : 

E.V.  vii.  86,  3.  Prichhe  tad  eno  Varum  didrikslm  upo  ami  chikifvsho 
viprichham  \  semanam  me  kavayai  chid  ahur  a-yam  ha  hibhya/rh  Vamno 
hyinlte  |  4.  Kim  ugah  asa  Varum  jyestham  yat  stotaraih  jighamsasi 
sakhayam  \  pra  tad  me  vocho  dulalha  svadhavo  ava  tva  anenah  namasa 
turah  iyam  |  5.  Ava  drugdhdni  pitrya  srija  no  rna  ya  vayam-  chakrima 
tanubhih  \  am  rajan  paiutripaih  na  tayum  srija-  va-tsaih  na  danmo  Va- 
sishtham  |  6.  Ka  sa  svo  daksho  Varum  dhrutihm  sm-a  manyur  vibhld-ako 
achittih  |  asti  jyayan  kamyasaT/,  upare  svapnas  chana  id  anritasya 
prayota  i 

“  Seeking  to  perceive  that  sin,  o  Yaruna,  I  inquire;  I  resort  to  the 
wise  to  ask.  The  sages  all  tell  me  the  same ;  it  is  Yaruna  who  is 
angry  with  thee.  4.  What  great  sin  is  it,  Yaruna,  for  which  thou 
seekest  to  slay  thy  worshipper  and  friend  ?  Tell  me,  o  unassailable 
and  self-dependent  god ;  and,  freed  from  sin,  I  shall  speedily  come  to 
thee  with  adoration.  5.  Release  us  from  the  sins  of  our  fathers,130 
and  from  those  which  we  have  committed  in  our  own  persons.  0  king, 
release  Yasishtha  like  a  robber  who  has  fed  upon  cattle;  release  him 
like  a  calf  from  its  tether.  6.  It  was  not  our  will,  Yaruna,  but  some 
seduction,  which  led  us  astray, — wine,131  anger,  dice,  or  thoughtlessness. 
The  stronger  perverts  the  weaker.  Even  sleep  occasions  sin.” 

128  On  the  character  of  Varuna  as  a  moral  governor,  see  Eoth,  Journ.  Germ.  Or. 
Society,  vi.  7 Iff.;  a  paper  hy  the  same  author  in  the  Journ.  Amer.  Or.  Society, 
ill.  340  ff. ;  and  his  reply,  to  Weber  ia  the  Joum.  Germ.  Or.  Society,  vii.  607. 

i3o  Compare  A.V.  v..  §0,  4,  and  TaittirTya  Brahmaua  iii.  7, 12,  3, 4 :  yad  mayi  mata 
garths  sati  enai  chahdra  yat  pita  |  Agnir  ma  tasmad  enasah  |  yada  pipesha  mataram 
pitaram  putrah  pramudito  dhayan  \  ahimsilau  pitarau  may a  tat  |  “  May  Agni  (free) 
me  from  the  sin  which  my  mother  or  father  committed,  when  I  was  in  the  womb.  If 
I  braised  my  mother  or  father  while  sacking,  delighted,  when  an  infant,  may  my 
parents  not  hare  been  injured  thereby.” 

in  We  see  from  this  that  wine  was  drunk  by  the  Yedic  rishis.  Compare  viii.  2, 
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vit.  89,  I.  Mo  slm  Varum  mrinmayam  grtham  rajann  aham  gamam  | 
mrUa  suMmtra  mrilaya  {  2.  Yad  mi  prasphurann  iva  dritir  m  dhmdto 
adrwalt.  |  mrila  ityadi  |  3.  Eratvah,  samaha  dlmta  pratipam  jagama 
Suehe  |  4.  Apdrn  madhye  tasthivamsam  trishna  ’vidaj jaritaram  \  5.  Yat 
Mneha  idam  Varum  daivye  jane  abhidroham  manushyas  charamasi  | 
achitil  tat  tma  dharma  yuyopima  ma  nas  tasniad  ehaso  deva  ririshah  | 
“Let  me  not,  o  king  Varuna,  go  to  the  house  of  earth.132  Be  gracious, 
o  mighty  god,  be  gracious.  2.  I  go  along,  o  thunderer,  quivering  like 
an  inflated  skin ;  he  gracious,  etc.  3.  0  bright  and  mighty  god,  I 
have  transgressed  through  want  of  power,  be  gracious,  etc.  4.  Thirst 
has  overwhelmed  thy  worshipper  when  standing  even  in  the  midst  of 
the  waters ;  be  gracious,  etc.  5.  Whatever  offence  this  be,  o  Varuna, 
that  we  mortals  commit  against  the  people  of  the  sky  (the  gods) :  in 
whatever  way  we  have  broken  thy  laws  by  thoughtlessness,  be  gracious, 
p  mighty  god,  be  gracious.” 

In  another  place  (vii.  88,  4  ff.)  the  same  rishi  alludes  to  his  previous 
friendship  with  Varuna,  and  to  the  favours  the  god  had  formerly  con¬ 
ferred  upon  him,  and  enquires  why  they  had  now  ceased  : 

4.  Vasishfham  ha  Varuno  navi  adhad  rishim  chalcdra  svapuh  mahobhih  | 
stotaram  viprah  sudimtve  ahndrn  yad  nu  dyavas  tatanan  yad  ushamh  \ 

5.  Eva  tyani  mu  salchyd  babkuvuh  sachavahe  yad  avriham  pwra  chit  | 
brihantam  mamm  Varuna  svadhavuh  ■sahasradvaram  jagama  griham  te  \ 

6.  Yah  apir  nityo  Varuna  priyah  san  tvam  agamsi  Icrimvat  salchd  te  | 
ma  te  enasvanto  yakshin  bhujema  yandhi  ma  viprah  stuvate  varutham  | 

“  Varuna  placed  Vasishtha  on  his  boat :  by  his  ppwer  the  wise  and 
'mighty  deity  made  him  a  rishi  to  offer  praise  in  an  auspicious  period  of 
his  life,  that  his  days  and  dawns  might  be  prolonged.  5.  Where 133 
are  those  friendships  of  us  two  ?  Let  us  seek  the  harmony  which  (wc 
enjoyed)  of  old.  I  have  gone,  o  self-sustaining  Varuna,  to  thy  vast 
and  spacious  house  with  a  thousand  gates.  6.  He  who  was  thy  friend, 
intimate,  thine  own,  and  beloved,  has  committed  offences  against  thee. 
Let  not  us  who  are  guilty  reap  the  fruits  of  .our  sin.  Do  thou,  a  wise 
god,  grant  protection  to  him  who  praises  thee.” 

12,  and  x.  107, 9,  where  it  is  said  that  the  liberal  man  gains  for  himself,  among  other 
desirable  things,  n  draught  of  wine  ( tmtahp/yam  sui-ayu/t).' 

Compare  A.V.  v.  30,  14  :  ma  nu  bhumi-yfihu  bhmal. 

>'j'j  Compare  Psalms  lsr.sk.  40,  and  xsv.  6. 
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(4)  Conjoint  functions  and.  attributes  of  Milra  and  Varum. 

The  same  or  nearly  the  same  functions  and  attributes  as  are  ascribed 
to  Yaruna  are  also  attributed  to  him  and  hlitra  conjointly.  They  up¬ 
hold  and  rule  over  the  earth  and  sky,  the  shining  and  the  terrestrial 
regions,  and  place  the  sun  in  the  heavens  (v.  62,  3 ;  v.  G9,  1,  4 :  trl 
rochand  Varum  trln  uta  dyun  trini  dharayatho  rajulhsi  ]  v.  63,  *1 ;  vi. 
67,  6;  vii.  §1,  4;  x.  132,  2).  They  are  the  guardians  of  the  -world 
(visvasya  bhuvanasya  gopd  \  visvasya  gopd  |  yuyam  visvam  pari  pdtha  | 
ii.  27,  4;  v.  62,  9;  v^i.  51,  2;  viii.  25,  1;  x.  126,  4).  By  their 
ordinance  the  great  sky  shines  {payor  dhuma  dhannana  rochate  brihat  | 
x.  65,  5).  They  discharge  the  rain  (v.  62,  3  :  am  vrisktim  srijatam 
jiradanu  |  v.  63,  1-3  :  dyam  varshayatho  asurusya  mayaya).  Their 
godhead  is  beyond  the  ken  of  the  skies,  or  of  rivers  (i.  151,  9  :  na  vam 
dyavo  ahabhir  nota  sindhavo  na  devalvam  paiiayo  ndnasur  magham). 
They  (together  with  Aryaman)  are  awful  deities,  haters  and  dispellers 
of  falsehood  (i.  152,  1;  vii.  66,  13:  ritavanah  ritajatdli  riidvridho 
ghordso  anrita-dvisha/i).  They  carry  out  their  fixed  purposes,  which 
are  unobstructed  even  by  the  immortal  gods  (v.  63,  7 ;  v.  69,  4 :  na 
vam  deva.li  amriidh  a  minanti  vratani  Mitra-varuna  dhruvani).  They 
make  the  foolish  wise  (vii.  60,  6,  7  :  achetasam.  chioh  chitayanti  dak- 
shaih) ;  they  know  heaven  and  earth  (vii.  60.  i  :  ime  dtvo  anvmisha 
prithivyuS  chihitvamsah).  They  look  down  from  heaven  observing  men 
as  if  herds  of  cattle  (adhi  yd  brihato  diva'll  abld  yulheva  paiyatah  |  See 
also  verses  9  and  16,  and  R.Y.  vii.  60,  3).  They  are  described  as 
righteous,  and  as  promoters  of  religious  rites  (or  truth  or  righteous¬ 
ness)  ritdvridhd,  ritavana,  ritajdtd,  ritasprisa.,  ritasya  gopau  (i.  2,  8  ; 

i.  23,  5  ;  i.  136,  4 ;  ii.  27,  4 ;  v.  63,  1  ;  v.  65,  2  ;  v.  67,  4 ;  vii.  64, 
2;  vii.  66,  13;  viii.  23,  80;  viii.  25,  8),  as  the  lords  of  truth  and 
light  (ritasya  jyotishas  pdti  |  i.  23,  5).  They,  with  the  other  Adityas, 
avenge  sin  and  falsehood  ( chayamanah  rindni  |  oheldro  anritasya  blmreli  | 

ii.  27,  4;  vii.  60,  5):  the  man  who  neglects  their  worship  is  seized 
with  consumption  (i.  122,  9 :  jano,  yo  IBtrd-varunav  abhidhrug  apo  na 
vam  sunoti  ahhnayddkruk  j  svayarh  sa  yakslmaih  hridaye  ni  dhattd). 
They  are  besought  along  with  Aditi  to  remove  the  trespasses  of  their 
worshippers  (ii.  27,  14 :  Adile  Mitra  Varunota  mr\la  yad  vo  vayam 
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chalcrima  liaoh  chid  agah) ;  and  along  -tfith  Aryaman  to  give  deliverance 
from  evil  (x.  126,  passim).134 

‘  '  (5)  Hymn  addressed  to  Mitra  only. 

Mitra  alone  is  celebrated  in  iii.  59.  The  following.are  some  of  the 
verses : 

1.  Mitro  janan  ydtayati  bruvano  Mitro  dadhara  prithivlm  uta  dyam  | 
Mitral}  hrishtir  animisha  ’bhi  chashte  Mitraya  havyam  ghritavaj  juhota  [ 
2.  Pra  sa  Mitra  marto  astu  prayasvan  yas  te  Aditya  kikslyiti  vratena  | 
na  hanyaie  na  jlyate  tva-uto  .nainam  aihho  aknoty  antito  na  durat  |  4. 
Ayarn  Mitro  namasyah  susevo  raja  sulcshatro  ajynislda  vedhah  \  tasya 
vayam  Mitrasya  sumatau  syama  |  5.  Mahan  adityo  namasa  upasadyo 
yatayajjano  gfinate  susevah  \  7.  Alhi  yo  mahina  divam  Mitro  babhuva 
saprafhah  \  dbhi  kravobhih  prithivlm  |  8.  Mitraya  pancha  yemire  janah 
abhishti-savase  sa  devan  vikvan  bibhartti  \ 

“  1.  Mitra,  uttering  his  voice,  calls  men  to  activity.135  Mitra  sustains 
the  earth  and  the  sky.  Mitra  with  unwinking  eye  beholds  (all)  crea¬ 
tures.  Offer  to  Mitra  the  oblation  with  butter.  2.  Mitra,  son  of 
Aditi,  may  the  mortal  who  worships  thee  with  sacred  rites,  have  food. 
He  who  is  protected  by  thee  is  neither  slain  nor  conquered.  Calamity 
•  does  not  reach  him  from  near  or  from  far.  4.  This  Mitra  has  been 
bom  adorable,  blessed,  a  king,  strong,  and  wise.  May  we  abide  in  his 
favour.  5.  This  great  Aditya,  who  rouses  men  to  exertion  (see  v.  1), 
who  is  favourable  to  his  worshipper,  is  to  be  approached  with  rever¬ 
ence.  7.  The  vast  Mitra  who  by  his  greatness  transcends  the  sky,  and 
the  earth  by  his  glory.  8.  The  five  classes  of  men  have  done  homage  to 
Mitra  the  powerful  helper,  who  sustains  all  the  gods.” 

(6)  Professor  Roth’s  remarks  on  Mitra  and  Varuna. 

In  his  paper  on  “The  highest  gods  of  the  Arian  races  ”  (Joum.  of 
the  German  Oriental  Society,  vi.  p.  70  f.),  Professor  Both  has  the  fol- 

134  Like  other  gods,  and  in  particular  Indra,  they  are  represented  as  drinking  the 
soma-juico,  i.  136,  i ;  i.  137,  1  if. ;  iv.  41,  3 ;  iv.  42,  6  ;  v.  64,  7 ;  v.  71,  3  ;  v.  72, 
1-3;  vi.  68,  10. 

135  With  this  verso  Roth  (Illustrations  of  Nirukta,  x.  22,  p.  140)  compares  R.V. 
v.  82,  9,  where  it  is  said1  “Snvitri,  who  causes  all  creatures  to  hear  his  sound,  and 
impels  them.”  Cojnp.  V.  6  of  the  present  hymn  ;  and  vii.  36,  2,  referred  to  by  Roth 
in  the  passago  about  to  bo  quoted. 
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lowing  ingenious  and  interesting  observations  on  Mitra  and  Yaruiuf; 
“  Within  the  circle  of  the  Adityas  there  subsists  the  closest  connection 
between  Mitra  and  Varuna,  who  are  invoked  more  frequently  together 
than  Varuna  is  invoked  singly.  We  find  only  one  hymn  in  which 
Mitra  is  invoked  by  himself  (iii.  59).  The  fact  that  this  dual  invo¬ 
cation  is  preserved  in  the  Zend  Avesta,  in  regard  to  Ahum  and  Mithra, 
though  the  position  of  both  has  become  entirely  altered,  and  Mithra  is 
not  even  reckoned  among  the  Amshaspands, — tills  fact  proves  how 
close  the  ancient  connection  of  the  two  was,  when  it  has  been  main¬ 
tained  even  after  the  reason  for  it  had  ceased . The  essential 

character  of  the  two  gpds,  as  distinguished  from  one  another,  is  nowhere 
distinctly  expressed  in  the  hymns,  and  was  in  fact  originally  one  which 
could  not  be  defined  with  intellectual  precision.  But  the  stage  of 
religious  culture  which  lies  before  us  in  the  Big-veda,  enables  us  to 
distinguish  this  difference  as  one  already  existing,  viz.,  that  Mitra  is 
the  celestial  light  in  its  manifestation  by  lay,  while  Varuna,  though 
the  lord  of  light  and  of  all  time,  yet  rules  especially  over  the  nightly 
heaven.  A  hymn  of  Vasishtha  (vii.  36,  2)  says ‘  One  of  you  (Varuna) 
is  the  lord,  and  unassailable  guide,  and  he  who  is  called  Mitra,  {i.e.  the 
friend)  calls  men  to  activity  ’  (ino  vam  anyah  paimfir  ($aMho  janmn  eha 
Mitro  yataii  Iruvanah).  Here  so  much  at  least  is'  declared  (and  the . 
same  thing  is  expressed  in  nearly  the  same  words  in  other  places),  that 
the  light  of  day,  which  awakens  life,  and  brings  joy  and  activity  into 
the  world,  is  the  narrower  sphere  of  Mitra’s  power;  though,  however, 
Varuna  is  not  thereby  relegated  to  the  night  alone,  for  he  continues  to 
he  the  lord  and  the  first. 

“  Though  therefore  such  representations  as  are  expressed  in  Indian 
exegesis,  (as  for  instance,  when  Sayaua  says  on  B.V.  vii.  87,  1,  that 
Varuna  is  the  setting  sun),  are  far  too  narrow  and  one-sided,  they  still 
contain  some  truth  ;  and  we  may  guess  by  what  process  they  are  to  be 
developed.  If  Varuna  is,  as  his  name  shews,  that  one  among  the  lucid 
Adityas  whose  seat  and  sphere  of  authority  is  the  bright  heaven,  in 
whose  bosom  is  embraced  all  that  lives,  and  therefore  also  the  remotest 
boundary,  beyond  which  human  thought  seeks  nothing  further,  then  is 
he  also  one  who  can  scarcely  be  attained  either  by  the  eye  or  by  the 
imagination.  By  day  the  power  of  vision  cannot  discover  this  remotest 
limit,  the  bright  heaven  presents  to  it  no  resting  place.  But  at  night 
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■  this  veil  of  tile  -world,  in  which  Varuna,  is  enthroned,  appears  to 
approach  "hearer,  and  becomes  perceptible,  for  the  eye  finds  a  limit. 
Varuna,  is  closer  to  men.  Besides,  the  other  divine  forms  which,  in 
the  clouds,  the  atmosphere,  the  rays  of  light,  filled  the  space  between 
the  earth  and  yonder  immeasurable  outermost  sphere,  have  disap¬ 
peared  :  no  other  god  now  stands  between  Varuna  and  the  mortal  who 
gazes  at  him.” 

(7)  The  Indian  Mitra  and  the  Zoroastrian  Mithra. 

Whatever  may  be  the  the  success  of  the  attempts  made  to  identify 
any  other  of  the  Indian  and  Iranian  gods  with5  one  another,  there  can 
at  least  be  no  doubt,  from  the  correspondence  of  the  two  names,  that 
the  Vedic  Mitra  and  the  Mithra  of  the  Zend  Avesta  were  originally  the 
same  deity.  Accordingly,  the  late  Dr.  F.  Windischmann,  in  his  Dis¬ 
sertation  on  the  Persian  Mithra,136  regards  it  as  established  that  this 
god  was  known,  and  common,  to  the  old  Arian  race  before  the  separa¬ 
tion  of  its  Iranian  from  its  Indian  branch,  though  the  conception  of 
his  character  was  subsequently  modified  by  Zoroastrian  ideas.  That 
Mithra  was  worshipped  in  Persia  in  and  previous  to  the  age  of  Hero¬ 
dotus,  is  proved)  as  Windischmann  remarks,  by  the  common  use  of 
such  names  as  Mitradates  and  Mitrobates.  Herodotus  himself  (i.  131) 
speaks  of  Mitra,  not  as  a  god,  but  as  a  goddess  (’Eirijwjuifcimari  51  na,  -rfj 

O ifpaytp  0{iclv,  ~apct  re  ’Aaovplwv  paOoi'TFv  I'al  'ApaBt^v  ■  KaAt-ov/jL  5e  ’Aircrupror 
tV  B'uppodlrpv  Mikerra,  ApdBuu  §t  " AKu-ra.  Ile'pcrm  85  MiTpar.  gee  Rawlinson’s 

note,  in  loco,  in  his  translation  of  Herodotus).  But  Xenophon  (Cyrop. 
viii.  5,  53 ;  (Ec.  iv.  24),  and  Plutarch  (Artax.  4,  and  Alexand.  30) 
describes  the  Persians  as  swearing  by  the  god  Mitra.  And  Plutarch, 
in  his  treatise  on  Isis  and  Osiris,  chap.  xlvi.  tells  us  that  Zoroaster 
conceived  of  Mithra  as  standing  intermediate  between  the  deities 
Oromazes,  the  representative  of  light,  and  Areimanius,  the  representa¬ 
tive  of  darkness  and  ignorance.137  It  is  unnecessary  to  say  anything 
further  here  of  the  Persian  Mithra,  the  eventual  introduction  of  whoso 
worship  into  the  West  is  matter  of  history. 

130  Mithra,  cin  Beitrag  smr  Mythengescbichtc  des  Orients,  in  the  Abhandlungen 
fur  die  Kundo  des  Morgenlnndes,  Leipzig,  1857.  See  pp.  64  ff. 

135  Ibid,  p.  60.  This  passage  is  nBo  quoted  in  tho  2nd  vol.  of  this  work,  j>.  471. 
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(8)  Is  there  any  historical  connection  between  Varuna  anil  A/tvra  MiMcfT'-  ' 

Yanina  also,  in  the  opinion  of  certain  •writers,  is  connected,  at  least 
indirectly,  with  the  Ahura  Mazda,  of  the  old  Bersian  mythology ;  and 1 
in  support  of  this  it  may  be  alleged, — (1)  that  the  name  of  Asnra,  the 
divine  being,  is ’frequently  applied  to  Yanina,  as  an  .epithet;  (2)  that 
the  class  of  Indian  gods  called  Adityas,  of  whom  Yaruna-is -the  most 
distinguished,  bears  a  certain  analogy  to  the  Amshaspands  of  the  -Zend 
mythology,  of  whom  Ahura  Mazda  is  the  highest;  and  (8)  that  a  dose 
connection  exists  between  Yanina  and  Mitra,  just  as,  according  to  Pro¬ 
fessor  Both  (see  above),  Ahura  and  Mithra  are  frequently  associated  in 
the  Zendavesta,  though  the  position  of  the  two  has  otherwise  become 
altered,  and  Mithra  is  not  even  reckoned  among  the  Amshaspands. 
Other  scholars,  however,  think  that  there  is  not  sufficient  proof  of 
Vanina  and  Ahura  Mazda  being  connected  with  one  another. 

I  shall  state  the  opinion  of  Professor  Roth  in  regard  to  the  connec¬ 
tion  of  Varuna  with  Ahura  Mazda  more  fully  in  the  next  Section, 
where  reference  will  be  made  to  the  same  writer’s  views  regarding  the 
relation  of  Indra  to  Vanina.  ■ 

(9)  Varuna  connected- with  the  element  of  water  even  in  the  Rig-veda. 

Though  Varuna  is  not  generally  regarded  in  the  Rig-veda  as  the 
god  of  the  ocean,  he  is  yet  in  the  following  passages  connected  with 
the  element  of  water,  both  in  the  atmosphere  and  on  the  earth,  in  such 
a  way  as  may  have  led  to  the  conception  of  his  character  and  functions 
which  is  fully  established  in  the  later  mythology. 

i.  161,  14.  Diva,  yanti  Mm-uto  bhumya  Agnir  ayaiti  Vato  antarik- 
shena  yati  \  adbhir  vati  Varunali  samudrair  yushman  ichhantah  tavasah 
napatah  |  “  Desiring  you,  ye  sons  of  strength,  the  Maruts  proceed 
through  the  sky,  Agni  along  the  earth,  this  Yata  (wind)  through  the 
atmosphere,  and  Varuna  along  the  waters,  the  ocean”  {adlhili  sami- 
draih).m 

vii.  49,  2.  Yah  apo  divyah  ufa  va  sravanti  Jehanitrimah  uta  va  yah 
svayamj&h  \  samudr&rthah  yah  hchayah  pavakas  tah  apo  devir  ilia 
mam  avamtu  |  3.  Yasam  raja  Vao-uno  yati  madhye  satyanrite  avapakyan 
138  See  Bollensen  in  Or.  and  Ocoid.  2,  467. 
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jm&n&m  |  'madlmsolmtah  suchayah — |  4.  Yas%  raja  Varuno  ydsu  Somo 
rn'hc  dcvdjc'yasn,  drjcm  madcmti  |  Vaisvanaro  yam  Agnih  pravishtas  tdh 
apah — C25'  “May  the  waters  which  are  celestial,  and  those  which  flow, 
those  for  which  channels  are  dug,  and  those  which  are  self-produced, 
those  which  are  proceeding  to  the  ocean  and  are  bright  and  purifying, 
preserve  me !  3.  May  those  (waters)  in  the-midst  of  which  king  Varuna 
goes,  beholding  the  truth  and  falsehood  of  men,  which  drop  sweetness 
and  are  bright  and  purifying,  preserve  me !  4.  May  those  waters  in 
which  Yaruna,  Soma,  and  all  the  gods  are  exhilarated  by  food,  into 
which  Agui  Vaisvauara  has  entered,”  etc.  etc.  , 

vii.  64,  2.  A  rajana  mahah  ritasya  gopd  sinihupati  kshatriya  yatam 
arvak  \  ilam  no  Mitravarund  uta  vrishtim  ava  diva\  invataih  jiradduu  |uo 
“  Mitra  and  Varuna,  ye  two  kiiig3,  protectors  of  the  great  ceremonial, 
strong  lords  of  the  sea  (or  of  rivers)  come  hither ;  send  us  food  and  rain 
from  the  sky,”  etc. 

In  the  second  of  these  texts,  vii.  49,  3,  the  waters,  in  the  midst  of 
which  Yaruna  is  said  to  move,  “beholding  the  truth  and  falsehood  of 
men,”  seem  to  be  rather  aerial  than  oceanic,  as  the  former,  from  their 
position  above  the  earth,  would  appear  to'  afford  to  the  god  (when  an- 
thropomorphically  .regarded)  a  more  convenient  post  of  observation 
than  the  latter.  And  in  vii.  64,  2,  the  epithet  sinihupati,  “  lords  of 
the  sea,”  (or  “  of  rivers,”  nadyah  pdlayitdrau,  Sayana),  is  applied  not 
only  to  Varuna  but  to  Mitra  also,  who  is  not,  that  I  am  aware  of,  ever 
connected  with  the  sea,  even  in  later  mythology.  If  we  add  to  this, 
that  these  two  gods  are  here  solicited  to  send  food  and  rain  from  the 
sky,  it  may  result  that  they  are  called  sinihupati,  as  supplying  the 
aerial  waters  by  which  terrestrial  streams  are  filled.  On  the  other 
hand  the  2nd  verse  of  the  hymn  just  quoted,  vii.  49,  2,  with  which 
however  Varuna  is  not  directly  connected,  must  be  understood  (as 
Professor  Muller  remarks,  Transl.  of  R.V.  i.  p.  46)  of  terrestrial  waters. 
Though,  as  we  have  seen  above,  Sayana  does  not  generally  style 
Varuna  the  god  of  the  sea,  but,  in  conformity  with  older  conceptions’ 
the  deity  who  presides  over  the  night,  he  does,  in  his  explanation  of 

135  See  Prof.  Manor’s  remarks  on  the  word  samudra,  Trans,  of  R.V.  i.  H  ff. 
where  this  verso  is  quoted  and  translated. 

»«  Taitt.  S.  vi.  4,  3,  3,  says:  Miiravartinatt  mi  aparn  autumn  |  “Mitra  and 
Varuna  are  the  leaders  of  tho  waters.” 
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E.V.  i.  161,  14,  and  viii.,  58,  12,  call  him  th ejalubMmuni  Semlf ,  “the 
deity  presiding  over  the  waters.” 

In  viii.  41,  8,  Yanina  appears  to  be  called  a  hidden  ocean  (smmdro 
apichyaK). 

viii.  58,  12.  Sudovo  assi  Varum  yasya  to  mpta  sindhavah  \  miufaha* 
ranti  hlkudaik  surmyam  sushiram  iva  |  “  Thou  .art  a  glorious  god, 
Varuna,  into  whose  jaws  the  seven  rivers  flow,  as  into  a  surging 
abyss.”  141 

Yaruna  is  also  connected  -with  the  sea  or  with  tile  rivers,  which 
he  is  said  to  inhabit,  as  soma  (the  plant)  does  the  woods,  in  ix.  90,  2 
(vanci  vasano  Varuno  na  sindhun) ;  and  in  Yaj.  Sanh.  x.  7,  it  is  said 
that  “Yaruna,  the  child  of  the  waters,  made  his  abode  within  the 
most  motherly  waters  as  in  his  home  ”  (Pastydeu  chakre  Varunah  sad- 
hasiham  apdih  iisur  matritamasu  antah).  See  also  the  third  verse  of 
the  sixteenth  hymn  of  the  A.V.  quoted  above. 

In  the  following  texts  of  the  Atharva-veda,  Yaruna  is  connected 
with  the  waters : 

A.V.  iii.  3,  3.  Adbhyas  tvd  raja  Varuno  Iwayatu  somas  tva  Iwayatu 
parratebhyah  |  “  May  king  YarUna  call  thee  from  the  waters,  and  Soma 
from  the  mountains.’’ 

iv.  15,  12.  Apo  nishinchann  asnrali  pita  nah  hasantu  gargardh  apdih 
Varum  |  “Our  divine  father  shedding  the  waters — may  the  streams 
of  water  breathe,  o  Yaruna.” 

v.  24,  4.  Varuno  ’pdm  adhipatih  \  5.  Mitrdvanimu  vrishtydh  adhi-  ■ 
pall  |  “  Yaruna  the  lord  of  the  waters.”  5.  “  Mitra  and  Yaruna  the 
lords  of  rain.” 

vii.  83.  1.  Apsu  to  rdjan  Varuna  griho  ldranyayo  mitah  |  “Thy 
golden  house,  o  Yaruha,  is  in  the  waters.” 1,2 

111  See  Eoih’s  Illustrations  of  Nirukta,  pp.  70  f. 

The  Taitf.  S.’  v.  5,  4,  1,  says :  apo  Fartmasya  pntnayah  man  |  la  Agnir 
abhyadbyayat  |  tab.  samabhavat  |  tasya  retail  parapalat  |  tad  iyam  abhavat  \  yad 
dvitlyam  parupatat  tad  aeav  abhavat  |  iyam  mi  virarf  astm  svaraf  |  “The  waters  are 
the  wives  of  Yaruna.  Agni  regarded  them  with  desire.  He  consorted  with  them.  His 
seed  fell.  It  became  this  (earth).  That  which  fell  the  second  time  became  that 
(sky).  This  (earth)  is  viraj,  that  (sky)  is  svaraj."  The  Yaruha  Purana,  sect.  121 
(Aufrecht,  Catal.  p.  69 b)  speaks  of  Yaruna  being  universally  known  as  the  guardian 
of  the  ocean  (sane  lolcah  hi  jananti  Farnnab  pati  sagaram).  The  Skanda  Purana, 
sect.  12  (Aufrecht,  Cat.  p.  69«),  relates  that  Varuna  was  formerly  the  son  of  Kardama, 
and  bore  the  name  of  S'uchiskmat;  and  that  he  is  said  to  have  obtained  the 
sovereignty  of  the  sea  by  worshipping  S.'iva. 
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(10)  Explanations  by  Professors  Rotli  and  Westergaard  of  the  process  by 
wHo%  Varum  came  to  be.  regarded  as  the  regent  of  the  sea. 

Professor  Both  gives  (in  a  paper  read  in  October,  1851,  and  published 
in  the  Journal  of  the  German  Oriental  Society,  vi.  73)  the  following 
statement  of  the  process  by  which  he  conceives  that  Yaruna  came  in 
later  times  to  be  regarded  as  the  god  of  the  sea. 

“  The  hymns  of  the  Yeda  give  already  indications  of  this  develop¬ 
ment,  since  Yaruna  is  in  one  place  brought  into  the  sam<;  connection 
with  the  waves  of  the  sea,  as  Storm  and  "Wind  are  with  the  atmosphere 
and  the  heaven,  and  as  Agni  is  with  the  earth, (i.  161,  14,  translated 
above),  and  it  is  elsewhere  said  of  him  that  he  sinks  into  the  sea  (vii. 
87,  6),  while  in  another  passage  the  rivers  are  described  as  streaming 
towards  him  (viii.  58,  12).  "When,  on  the  one  hand,  the  conception  of 
Varuna  as  the  all-embracing  heaven  had  been  established,  and,  on  the 
other  hand,  the  observation  of  the  rivers  flowing  towards  the  ends  of 
the  earth  and  to  the  sea  had  led  to  the  conjecture  that  there  existed 
an'ocean  enclosing  the  earth  in  its  bosom,  then  the  way  was  thoroughly 
prepared  for  connecting  Varuna  with  the  ocean.  Another  side  of  the 
affinity  between  the  celestial  and  oceanic  Yaruna  may  be  expressed  in 
the  words  of  Alexander  von  Humboldt,  which  perfectly  coincide  with 
the  ancient  Indian  view  :  ‘  The  two  envelopments  of  the  solid  surface 
of  our  planet,  viz.,  the  aqueous  and  the.  atmospheric,  offer  many 
analogies  to  each  other,  in  their  mobility,  in  the  phenomena  of  their 
temperature,  and  in  the  fact  that  their  parts  admit  of  being  displaced  : 
the  depth  both  of  the  ocean  and  of  the  atmosphere  is  unknown  to  us.’  ” 

On  the  same  subject  Professor  Westergaard  remarks  (in  a  paper 
originally  published  in  1852,  and  translated  by  Professor  Spiegel  from 
the  Danish,  and  published  in  Weber’s  Indischo  Studien,  vol.  iii.)  : 
“  The  Zend  word  Varena  corresponds  also  etymologically,  on  the  one 
hand,  to  the  Greek  oi/pavov,  and,  on  the  other,  to  the  Indian  Yaruna, 
a  name  which  in  the  Yedas  is  assigned  to  the  god  who  reigns  in  the 
furthest  regions  of  the  heaven,  where  air  and  sea  arc,  as  it  were, 
blended ;  on  which  account  he  has,  in  the  later  Indian  mythology, 
become  god  of  the  sea,  whilst  in  the  Vedas  he  appears  first  as  the 
mystic  lord  of  the  evening  and  the  night.”  And  he  adds :  “  Possibly 
the  Iranian  Varena,  in  opposition  to  Yima’s  homo  on  the  remotest 
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mountains  of  the  east,  denotes,  originally,  the  distant  western  -region 
of  the  heaven  and  the  ah1,  where,  every  evening,  the  sun  and  light- 
conceal  themselves,  and  so  much  the  rather  as  the  epithet  Yaronyaj 
derived  from  Yarena,  is  in  the  Zenda-vesta  applied  only  to  the  evil 
spirits  of  darkness  ”  (p.  415  f.). 


(II)  Correspondence  of  Yanma  with  the  Greek  Obpavos- 

"We  havec  already  seen  that  Yaruna  corresponds  in  name  to  the 
Ovpavos  of  the  Greeks.  “Uranos,”  as  Professor  Miiller  observes,153 
“  in  the  language  of  Hesiod,  is  used  as  a  name  for  the  sky ;  he  is  made 
or  born  that  he  should  ‘  be  a  firm  place  for  the  blessed  gods.’1?1  It  is 
said  twice  that  Uranos  covers  everything  (v.  127),  and  that  when  he 
brings  the  night,  he  is  stretched  out  everywhere,  embracing  the  earth.155 
This  sounds  almost  as  if  the  Greek  mythe  had  still  preserved  a  recol¬ 
lection  of  the  etymological  power  of  Uranos.  For  Uranos  is  in  the 
Sanskrit  Varuna,  and  is  derived  from  a  root,  Yar,  to  cover;  Yaruna 
being  in  the  Yeda  also  a  name  of  the  firmament,  but  especially  con¬ 
nected  with  the  night,  and  opposed  to  Mitra,  the  day.” 

The  parallel  between  the  Greek  Uranos  and  the  Indian  Yaruna  does 
not,  as  we  have  already  seen,  hold  in  all  points.  There  is  not  in  the 
Yedic  mythology  any  special  relation  between  Yaruna  and  PrithivI,  the 
Earth,  as  husband  and  wife,  as  there  is  between  Uranos  and  Gaia  in  the 
theogony  of  Hesiod;  nor  is  Yaruna  represented  in  the  Yeda,  as  Uranos 
is  by  the  Greek  poet,  as  the  progenitor  of  Dyaus  (Zeus),  except  in  the 
general  way  in  which  he  is  said  to  have  formed  and  to  preserve  heaven 
and  earth. 


Oxford  Essays  for  1856,  p.  41 ;  Chips,  ii.  65. 

115  Hesiod  Tlieog.  126 

FaTa'Se  to i  irpZroP  pep  4yetra.ro  Ivor  enuTp 
Oiparbr  aarepoepB',  7m  pip  irepl  erapra  KoXirirroi, 

’’Oi pp'  eiT)  panipetnri  BeoTi  h’Sos  artpaXes  net. 

Compare  Ait.  Br.  iv.  27,  quoted  above. 


nufle  51  NiSkt’  ioriyioy  piyas  Oiiparis,  &pifi  51  retfp 
‘I pelpap  (pi\iri)Tos  liritrx*™  Ka 1  0  iTonJo-fo) 
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(12)  Tafuna,  as  represented  in  the  hymbs, — a  metrical  sketch. 

-  In,  reared  of  old  by  bands  divine, 

•-  -*  High  towers  in  heaven  a  palace  fair ; 

Its  roof  a  thousand  columns  hear ; 

A  thousand  portals  round  it  shine. 

"Within,  enthroned  in  godlike  state, 

Sits  Yaruna  in  golden  sheen ; 

To  work  his  will,  with  reverent  mien, 

His  angel  hosts  around  him  wait. 

"When  I  beheld  this  vision  bright, 

I  deemed  the  god  was  clad  in  flame, — 

Such  radiance  from  his  presence  came, 

And  overpowered  my  aching  sight. 

Each  mom,  when  IJshas  start?  from  sleep, 

He  mounts  his  car,  which  gleams  with  gold  : 

All  worlds  before  him  lie  unrolled, 

As  o’er  the  sky  his  coursers  sweep. 

He,  righteous  lord,  the  sceptre  wields, 

Supreme,  of  universal  sway, 

His  law  both  men  and  gods  obey ; 

To  his  degree  the  haughtiest  yields. 

He  spread  the  earth  and  watery  waste  ; 

He  reared  the  sky ;  he  bade  the  sun 
His  shining  circuit  daily  run ; 

In  him  the  worlds  are  all  embraced. 

By  his  decree  the  radiant  moon 

Moves  through  the  nightly  sky  serene, 

And  planets  sparkle  round  their  queen ; — * 

.  Bui;  whither  have  they  fled  at  noon  ? 

*  In  Indian  mythology  tho  moon  is  a  god,  not  a  goddess ;  but  I  bnvo  in  tUio  line 
adhered  to  customary  English  poetical  phraseology. 
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The  rivers  flow  at  his  behest, 

And  yet — admire  his  wondrous  skill — 

The  ooean-bed  they  cannot  fill, 

Although  their  currents  never  rest. 

The  path  of  ships  across  the  sea, 

Th<-  soaring  eagle’s  flight,  he  knows,  j- 
The  course  of  every  wind  that  blows, 

And  all  that  was  or  is  to  be. 

Descending,  ceaseless,  from  the  skies, 

His  angels  glide  this  world  around  ; 

As  far  as  earth’s  remotest  bound, 

All-scanning,  range  their  thousand  eyes. 

.  This  mighty  lord  who  rules  on  high, 

Though  closely  veiled  from  mortal  gaze, 

All  men’s  most  secret  acts  surveys ; 

He,  ever  far,  is  ever  nigh. 

Two  think  they  are  not  overheard 
Who  sit  and  plot,  as  if  alone ; 

Their  fancied  secrets  all  are  known, 

Unseen,  the  god  is  tlierb,  a  third. 

Whoe’er  should  think  his  way  to  wing, 

And  lurk,  unknown,  beyond  the  sky, 

Yet  could  not  there  elude  the  eye 
And  grasp  of  Yanina,  the  King. 

Dor  all  within  the  vast  expanse 

Of  ah'  that  heaven  and  earth  divides, 

Whate’er  above  the  heaven  abides, 

Lies  -open  to  his  piercing  glance. 

t  Compare  Proverbs,  xxx.  18 :  “  There  be  three  things  which  are  too  wonderful 
for  me ;  yea,  four  which  I  know  not :  19.  The  way  of  an  eagle  in  the  air ;  the  way 
of  a  serpent  upon  a  rock ;  the  way  of  a  ship  in  the  midst  of  the  sea ;  and  the  way  of 
a  man  with  a  maid." 
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The  ceaseless  winkings  all  he  seps, 

And  counts,  of  every  mortal’s  eyes : 

In  vain  to  wink  a  creature  tries, ' 

Unless  the  god  the  power  decrees. 


To  thoughtful  men  who  truth  discern, 
And  deeply  things  divine  explore, 
The  god  reveals  his  hidden  lore  ; 
But  fools  his  secrets  may  not  learn. 


He  marks  the  good  and  ill  within  * 

The  hearts  of  men — the  false  tod  true 
Discerns  with  never-erring  view  : 

He  hates  deceit,  chastises  sin. 


His  viewless  bonds,  than  cords  and  gyves 
More  hai'd  to  burst,  the  wicked  bind ; 
In  vain,  within  their  folds  confined, 
To  cast  them  off  the  sinner  strives. 

And  yet  the  god  will  not  refuse 
His  grace  to  one  who  inly  moans, 
When  fetter-bound,  his  errors  owns, 
And  for  forgiveness  meekly  sues. 


But  where  is,  lord,  thy  friendship  now  ? 
Thine  ancient  kindness,  o,  restore ; 

May  we,  60  dear  to  thee  of  yore, 

No  longer  dread  thy  frowning  brow. 

Thine  ire  we  did  not  madly  brave, 

Nor  break  thy  laws  in  wanton  mood ; 
We  foil,  by  wroth,  dice,  wine,  subdued : 
Forgive  m,  gracious  lord,  and  save. 


U  THE  INDIAN  GODS  GENEBAELT. 

Absolve  us  from  the  guilt,  we  pray, 

Of  all  the  sins  our  fathers  wrought,  f 
And  sins  which  we  commit  by  thought,  § 

And  speech,  and  act,  from  day  to  day. 

From  dire  disease  preserve  us  free, 

Iiur  doom  us  to  the  house  of  clay 
Before  our  shrivelling  frames  decay : 

A  good  old  age  yet  let  us  see.  " 

In  vain  shall  hostile  shafts  assail 

The  min  thy  shielding  arm  defends  : 
Secure,  no  wrong  he  apprehends, 

Safe,  as  if  cased  in  iron  mail. 

As  mother  birds  their  pinions  spread 

To  guard  from  harm  their  cowering  brood, 
Do  thou,  o  lord,  most  great  and  good, 

Preserve  from  all  the  ills  we  dread. 

'  %  Sec  Exodus,  xx.  5,  Deuteronomy,  v.  9,  and  Ezekiel,  xviii. 

§  Rig-veda,  x.  37,  12. 
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SECTION 

INDEA.140 

According  to  the  Greek  geographer  Strabo,  the  Indians,  as  knojfrn  to 
him  by  the  report  of  other  writers,  “worshipped, Jupiter  Pluvius,  the 
river  Ganges,  and  the  gods  of  country.147  This  Jupiter  Pluvius  was, 
no  doubt,  Indra.  Although  at  the  period  to  which  Strabo’s  information 
refers,  this  god,  in  all  probabilty,  no  longer  occupied  the  same  promi¬ 
nent  position  as  of  old ;  he  was,  as  Professor  Both  remarks,119  the 
favourite  national  deity  of  the  Aryan  Indians  in  the  Yedic  age.  More 
hymns  are  dedicated  to  his  honour  than  to  the  praise  of  any  other 
divinity. . 

(1)  His  origin  and  parents;  his  wife. 

Although,  however,  his  greatness  is  celebrated  in  the  most  mag¬ 
nificent  language,  he  is  not  regarded  as  an  uncreated  being.  As  I  have 
already  noticed,  he  is  distinctly  spoken  of  in  various  passages  as  being 
•  born,  and  as  having  a  father  and  a  mother. 

Thus  it  is  said  of  him : 

iii.  48,  2.  Taj  jayathas  tad  ahar  asy'a  hame  amhh  plyusham  apibo 
girishtham  \  tarn  te  mata  pari  yosha  janitrl  mahah  pitur  dame  asinchad 
agre  |  8.-  Upasthaya  mataram  annam  aitta  tigmam  apasyad  abhi  sornam 
udhah  | 

“  On  the  day  that  thou  wast  born,  thou  didst,  from  love  of  it,  drink 
the  mountain-grown  juice  of  the  soma-plant.  Of  old,  the  youthful 

140  Strabo,  xv.  1,  69,  p.  718,  quoted  by  Lassen,  Indische  Alterthumskunde,  ii.  698  : 
Aiyerat  Sh  real  Tctvra  rrapa  rap  avyypaipiwp,,  ,8ti  aiPovrai  pip  top  bpftpiop  Ala  o! 
"Irool,  real  t bp  rdyyrjp  rraraubp,  real  robs  tyx^ploor  dalpopas. 

747  In  my  account  of  Varuna  there  is  little  of  importance  that  had  not  been  pre¬ 
viously  said  by  Professor  Eoth;  but.  in  this  description  of  Indra  there  is  a  larger 
collection  of  particulars  than  I  have  noticed  to  have  been  brought  together  elsewhere. 

148  In  his  Lexicon,  s.«.  Indra. 
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mother  who  bore  thee,  satiated  thee  with  it  in  the  house  of  thy  mighty 
father.  3.  Approaching  his  mother,  he  desired  sustenance;  he  beheld, 
the  sharp-flavoured  soma  on  her  breast.” 

Again  in  iv.  17,  4.  Suvlras  iejanita  manyata  Dycmr  Indrmya  kartts 
svapasiamo  ’ bhut  \  yah  ifiijajana  svaryam  suvajram  anapadhyutam  sadaso 
nabhuma  |  ....  17.  Eiyat  svid  Indro  adhi  eti  rnatuh  Myat  piimr 
janitur  yo  jajana  |  “Thy  father  was,  as  the  Sky  thought,  a  most  stal¬ 
wart  being ;  the  maker  of  Indra,  he  who  produced  the  celestial 
thunderer,  immovable  as  the  earth, — he  was  a  most  skilful  workman. 
17.  How  much  does  Indra  regard  his  mother,  how  much  the  father 
who  begat  him?”  149 ( 

iv.  18,  1.  Ayam  pcmthah  anmittah  purano  yato  devah  udajayanta 
usve  |  atas  chid  a  jamshishfa  pramddlw  ma  mataram  amiuya  pattern 
hah  |  5.  Avadyam  iva  manyamam  guha  -liar  Indram  mats,  vlryena 
nyrishtam  |  atha  ud  asthat  svayam  atkaih  msanaji  a  rodasl  aprinqg 
jaymnanah  |  10.  Grnhtih  sasuva  sthavir-.M  tavagSm  anadhrishyaih 
vrishabham  tumram  Indram  |  arilhaih  vatsam  chwathaya  mata  svayam 
gatum  tanve  ichhamanam  |  11.  JJta  mata  mahisham  anvamnad  ami  tva 
jahati  putra  devah  |  athabravid  vrittram  Indro  hanishyan  sakhe  Vislmo 
vitaram  vi  kramasva  |  12.  lias  te  mataram  vidhavam  achalsrat  sayuih  hat 
tvam  ajighamsat  charantam  |  leas  te  devo  adlii  mardlke  asid  yat  pitermn 
pralahinah  padagrihya  | 

“  This  has  been  traversed  as  the  ancient  path,  through  which  all  the 
gods  were  bom;  through  this  let  the  grown  (embryo)  be  produced; 
let  him  not  vainly  cause  his  mother  to  perish.150  5.  Regarding  it  (his 
birth)  as  a  fault,  the  mother  concealed  Indra,  who  was  full  of  vigour. 
Then  he  himself  arose,  clothed  with  a  robe,  and  filled  both  worlds  as 
soon  as  he  was  born.  10.  His  mother,  (like)  a  cow,  bore  Indra,  an  un¬ 
licked  calf,  strong,  robust,  unassailable,  vigorous,  and  lusty,  in  order 

Professor  Muller,  Lectures  ii.  430,  translates  the  first  of  tlieso  verses  thus : 
Dyu,  thy  parent,  was  reputed  strong ;  the  maker  of  Indra  was  mighty  in  his  works ; 
he  (who)  hegat  the  heavenly  Indra,  armed  with  the  thunderbolt,  who  is  immovable  as 
the  earth,  from  his  seat and  the  12th  verse  as  follows:  “Indra  ‘somewhat  excels 
his  mother  and  the  father  who  begat  him.’  ”  Of  the  Maruts  also  it  is  said  v.  60,  5, 
that  Rudra,  their  father,  was  young  and  an  excellent  workman  (yuva  pita  svapali 
Jhtdrah  esham.  The  next  hymn  of  the  same  Mandala,  iv.  18,  makes  repeated  reference 
to  Indra’s  birth  and  parents. 

no  For  the  Commentator’s  explanation  of  this  obscure  hymn  see  Professor  Wilson's 
Translation,  note  1. 
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that  he'  might  range  abroad,  and  desiring  full  scope  for  himself.  11. 
And  his  mother ’affectionately  regarded  her  mighty  son,  saying,  ‘  those 
gods  forsaji®  thee,  my  son.’  Then  said  Indra,  preparing  to  slay  Vrittra, 

‘  Friend  Vishnu,  stride  boldly  forward.’  12.  Who  made  thy  mother  a 
widow  ?  .  Who  sought  to  slay  thee  lying  or  moving?  What  god  stood 
by  thee  in  the  fray  when  thou  didst  crush  thy  father,  seizing  him  by 
the  foot?” 

vii.  20,  5.  Vj-isha  jajana  vrishanam  randya  tam  u  chin  nan  naryam 
sasuva  |  “  A  vigorous  (god)  begot  him,  a  vigorous  (son)  for  the  battle : 
a  heroic  female  (narl)  brought  him  forth,  a  heroic  (son),”  etc. 
Again,  vii.  98,  3.  Jcjndna  h  somaffi  scthase  pqpdtha  pra  te  mdtd 
mahimanam  macha  |  “  When  born,  thou  didst  drink  the  Boma- 
juice  to  (gain)  strength  :  thy  mother  declared  thy  greatness.” 
x.  73,  1.  Janhhthdh  ugrah  sahase  twrdya  mandrah  ojishtho  bahuld- 
bhimanah  \  mardhann  Indram,  Mantas  chid  attra  mdtd  yad  viram 
dadhanad  dhanishtjhd  |  “  Thou  wast  born  fierce  to  exercise  impetuous 
strength ;  exulting,  fiery,  full  of  confidence.  The  Maruts  here  aug¬ 
mented  Indra  when  his  opulent  mother  brought  forth  the  hero.” 
x.  120,  1.  Tad  id  dsa  bhuvaneii/iu  jyeshtham  yato  jajne  ugras  tvesha- 
nrimnah  \  “  That  was  the  highest  (being)  in  the  world  from  which  this 
fierce  and  impetuous  (god^was  born,”  etc.  x.  134,  1.  Ubhe  yad  Indra 
rodasl  dpaprdtha  ushah  iva  j  mahdntam  tva  maldndih  saihrajam,  charsha- 
nlndm  devl  janitri  ajljanad  bhadrd  janitri  ajljanat  \  “  When  thou, 

'  Indra,  didst  fill  the  two  worlds  like  the  Dawn,  a  divine  mother 
bore  thee,  a  gracious  mother  bore  thee,  the  great  monarch  of  the 
great  people”  (the  gods?).  In  x.  101,  12,  as  we  have  already  seen, 
he  is  called  the  son  of  NishtigrI.  This  word,  as  I  have  already 
noticed,  p.  13,  note  9,  is  treated  by  the  commentator  as  a  synonym  of 
Aditi ;  but  though  Indra  is  always  regarded  as  an  Aditya  in  the  later 
mythology,  and  is  even  addressed  in  that  character,  along  with  Varuna, 
in  vii.  85,  4  {yah  aditya  iavasd  vdih  namasvdn),  he  is  not  commonly 
described  as  such  in  other  parts  of  the  Rig-veda.161 

In  the  A.V.  iii.  10,  12,  we  read :  Elcdsh(ahd  tapasd  tapyafndnu  jajana 
garbham  mahimanam  Indram  |  tern  devak  ashalianta  iatrun  hantd  dasyu- 
ndm  abliavat  S'achipatih  |  “  Ekashtaka,  practising  austere-fervour,  bore 

>5*  In  iv.  2C,  1,  ho  appears  to  ho  identified  with  Manu  and  SDrya,  and  in  viii.  St’, 
1,  4,  and  x.  89,  2,  with  Sttryo.  In  ii.  80,  1,  he  rcoeives  the  cpithtt  of  Su n/r<- 
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as  a  child  the  glorious « Indra.  By  him  the  gods  conquered  fecit' 
enemies;  the  lord  of  S'achi  (or  of  might)  became  tlie  slayer  of  the 
;  Dasyus.” 

In  the  next  verse  Ekashtaka  is  called  the  mother  of  Soma,  as  -well  as 
of  Indra,  and  the  daughter  of  Prajapati.  In  A.Y.  vi.  38,  the  mother  of 
Indra  is  invoked,  hut  her  name  is  riot  given.  According  to  the  H.Bh. 
Adip.  313G,  Imho  is  ope  of  the  sons  of  Kasyapa  and  Dakshayani,  i.e. 
the  daughter  of  Daksha,  or  Aditi.  See  also  viii.  45,  4,  5 ;  viii'.  66,  I, 
2,  which  will  be  quoted  further  on.  In  viii.  58,  4,  he  is  called  the 
son  of  truth  ( sunuih  satyasya )'. 

In  another  place  (^i.  49,  1)  he  is  said  to  have  been  produced  by  the 
gods,  as  a.  destroyer  of  enemies  ( ghanaih  vritranam  jamyanta  devoJi  \ 
See  also  ii.  13,  5,  and  iii.  51,  8). 

In  the  Purusha  Sukta  (B.V.  x.  90,  13)  Indra  is  said  to  have  sprung, 
along  with  Agni,  from  the  mouth  of  Purusha  ( mukhad  IndraS  cha 
Agnis  cha) ;  and  he  is  one  of  several  gods  sa;d-,  in  ix.  96, 5  ( Someth  .  .  . 
janitu  Indrasya),  to  have  been  generated  by  Soma.  In  one  of  the 
latest  hymns  (x.  167,  1)  he  is  declared  to  have  conquered  heaven  by 
•austerity  [tvaih  tapah  paritapya  ajayah-svah).m 

162  In  one  of  the  short  stories  about  the  gods,  of  which  it  and  the  other  Brahraanas 
are  full,  the  S'atap.  Br.  xi.  1,  6,  14,  says  of  Indra:  Tah  mi  etati  Prajapater  adhi 
devatah  asrijyanta  Agnir  Indrah  Somali  Paramrshfki  prdjdpatyali  |  15.  Tali  salia- 
trdyusho  jajnire  |  tali  yatha  nadyai  param  pardpasyed  eygih  svasya  aymliah  param 
parachakhynh  \  14.  “  These  gods  were  created  from  Prajapati,  viz.  Agni,  Indra, 
Soma,  and  Paramcshthin  Priijapatya.  15.  These  were  born  with  a  life  of  a  thousand 
(years).  Just  as  a  man  can  look  across  to  the  other  bank  of  a  river,  they  looked 
across  to  theupnd  of  their  life.”  Again  the  Taitt.  Br.  ii.  2,  3,  3,  says  of  Indra : 
Prajapatir’  devasnran  asrijata  |  sa  Indram  api  na  asrijata  |  tmn  devah  abrmann 
“  Indram  no  janaya ”  iii  |  so  ’bramd  “  yatha  ’haih  ynshmaihs  tapasci  ’srikshi 
eram  Indram  janayadhvam  ■  iti  (  to  tapo  tapyanta  |  te  atmann  Indram  apa- 
s’yan  \  tam  abriwan  “ jayasva”  iti  |  so  '  braril  “ him  bhdgadhsyam  abhi  janish- 
ye”  iti  |  “  ritun  saihvatsardn  prajah  pasun  iman  lolcan”  ity  abruvan  j  ityadi  j 
“Prajapati  created  gods  and  Asuras,  hut  he  did  not  also  create  Indra.  The 
gods  said  to  him:  ‘Create  Indra  for  us.’  He  replied:  ‘As  I  have  created 
you  through  austere-fervour  ( tapas ),  so  do  you  generate  Indra.’  They  practised 
austere-fervour.  They  saw  Indra  within  themselves.  They  said  to  him,  ‘Be 
bom.’  He  said,  ‘To  what  lot  shall  I  be  born?’  They  said  to  him,  ‘To  the 
seasons,  the  years,  the  creatures,  the  beasts,  these  worlds,’’  etc.  The  same  Brahmana, 
ii.  2,  10,  1,  tells  us  that  Prajapati  created  Indra  last  of  the  gods,  and  sent  him  to  be 
the  lord  of  the  other  deities.  .The  gods  said  to  him,  ‘‘Who  art  thou?’  ‘We  are 
superior  to  thee.’  He  reported  their  reply  to  Prajapati,  and  asked  for  the  splendour 
which  resided  in  Prajapati,  in  order  that  he  might  become  the  chief  of  the  gods,  etc.” 
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la  vi.  59,  2,  Indra  aad  Agni,  as  we  have  already  seea,  p.  14,  are  said 
to  be  twin  brothers,  having  the  same  father,  and  whose  mothers  are,  the 
one  here,  the  other  there.  (The  sense  of  this  is  not  very  evident,  unless 
it  simply  mean  that  the  mothers  are  different.)  In  x.  55, 1,  his  brother’s 
children  are  mentioned  (ud  astabhnah  Prithivlm  By  am,  abhlhe  bhrdtuh 
putran  maghman  titvishanah).  Heaven  and  Earth  seem  to  be  intended. 
If  so,  who  is  their  father  ?  In  vi.  55,  5,  Pushan  is  called  Indra’s 
brother'  {bfo-ata  hdrasya). 

Even  as  an  infant  Indra  is  said  to  have  manifested  his  warlike  ten¬ 
dencies.  “As  soon  as  he  was  bom,  the  slayer  of  Yrittra  (Indra)  grasped 
his  arrow,  and  asked  his  mother,  ‘  Who  are  they  that  are  renowned  as 
fierce  warriors?’  ”  (viii.  45,  4,  a  bundam  vrittraha  dade  jdtah  prichhad 
vi  matwam  \  Ice  ugrah  he  ha  srinvire  |  viii.  66,  I.  Jajndno  hi  satahratur 
vi  prichhad  iti  m&taram  \  he  ugrah  he  ha  srinvire  |).  His  worshipper 
Bays  of  him:  1,  102,  8.  Asatrur  Indra  janusha  sanad  asi  |  “Thou, 
Indra,  art  of  old  by  nature  without  an  enemy.”  Compare  i.  176,  1. 
S'atrum  anti  na  vindasi  |  x.  133,  2.  Asatrur  Indra  jajnishe). 

In  i.  82,  5,  6,  Indra’s  wife  is  alluded  to.  5.  Tena  jdydm  upa  priydm 
mandano  yahi  |  6.  Sam  u  patnya  amadah  |  “Go  exhilarated  to  thy 
dear  wife.”  “  Be  exhilarated  with  thy  wife.” 

In  another  place  iii.  53;  4  fir.,  the  poet  describes  the  perplexity  he 
fancies  Indra  must  feel  in  choosing  between  the  attractions  of  home 
and  those  his  worshippers  have  to  offer  in  the  way  of  soma-libations. 
.4.  Jdya  id  astam  maghavan  sa  id  u  yonis  tad  it  tva  yuhtah  harayo 
vahantu  |  yada  Icada  eha  sunavdma  somam  Agnis  tva  duto  dhanvati  achha  \ 
5.  Para  yahi  maghavann  a  cha  yahi  Indra  bhrdtar  ubhayatra  te  artham  | 
yatra  rathasya  brihato  nidhanam  vimochanam  vdjino  rdsabhasya  \  6. 
Apah  somam  astam  Indra  pra  yahi  halydnlr  juya  suranam  grihe  te  | 
yatra  rathasya  brihato  nidhanam  vimochanam  vdjino  dahshinuvat  | 
(Prajapatir  Indram  asrijata  anujvvarnih  dwanam  j  tam  prahinut  “ parehi  \  ftesham 
devdnam  adhipatir  edhi  ”  iti  \  tam  devah  abrtwan  “ has  tram  asi  rat/am  vai  tvat  srt  yam- 

devah  abruvann **  iti  |  at  ha  vat  idam  tarhi  Prajapatau  harah  jasid  (2)  Yad  asminn 
aditye  J  tad  mam  abravid  “  ctad  me  prayachha  \  atha  aham  etasfuim  dcviimtm  adhi¬ 
patir  bhm  i8hyamiu  iti  j  }.  Compare  the  Taittirlya  Sanhita  vi.  6,  11,  2,  where 
Indra  is  said  to  have>  become  chief  of  the  gods  in  virtue  of  a  ceremony  which  Pra- 
japati  communicated  to  him.  Sec  also  the  same  work  vii.  2,  10,  2.  In  another 
place  vii.  3,  6,  6,  he  ie  said  to  have  obtained  from  Prajupati  the  panchadasar/Hra 
vajra ,  whereby  be  was  enabled  to  overcome  the  Asuras,  of  whom  he  had  previously 
been  afraid,  and  to  attain  prosperity. 
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4.  “A  wife,  Indra,  is  .one’s  home;  she  is  a  man’s  dweHing;' there¬ 
fore  let  thy  horses  be  yoked,  and  carry  thee  thither.  -But  whenever 
we  pour  forth  a  libation  of  soma,  then  may  Agni  hasten  to  call  thee. 
5.  Depart,  Indra ;  come  hither,  brother  Indra ;  in  both  quarters  thou 
hast  inducements.  Whenever  thy  great  chariot  halts,  thy  steed  is 
unharnessed.  6.  Depart,  Indra,  to  thy  home ;  thou  hast  drunk  the 
soma ;  thou  hast  a  lovely  wife,  and  pleasure  in  thy  house.  Where- 
ever  thy  great  chariot  halts,  it  is  proper  that  thy  steed  should  be 
unharnessed.” 

In  a  few  passages  (i.  22,  12;  ii.  32,  8;  v.  46,  8  ;  x.  86,  11,  12) 
mention  is  made  of  a  goddess  IndranI,  who,  from  her  name,  must  be 
the  spouse  of  Indra.  In  the  first  three  places  she  is  invoked  together 
with  other  goddesses,  among  whom  we  find  Agnayl  and  Variinanl,  the 
wives  of  Agni  and  Yanina.  In  x.  86,  11,  12,  a  little  more  is  told  of 
IndranI  Thus  in  verse  11,  the  speaker  says:  Indranim  am  narishu 
subhagam  aham  airavmn  |  nahi  asyak  apap.ami  chana  ja/rasa  marate 
patih  |  “  I  have  heard  that  among  all  these  females  IndranI  is  the  most 
fortunate ;  for  her  husband  shall  never  at  any  future  time  die  of  old 
age.”  153  Aifareya  Brahmana,  iii.  22,  alludes  to  a  wife  of  Indra, 

called  Prasaha  ( te  ievdh  abruvmm  iyam,  mi  Indrasya  priyajaya.  vavata 
Prasaka  noma).  See  Professor  Haug’s  Translation,  p.  194. 

The  S'atap.  Br.  xiv.  2,  1,  8,  says:  “IndranI  is  Indra’s  beloved  wife, 
and  she  has  a  head-dress  of  all  forms  ”  ( Indraiii  ha  vai  Indrasya  priya 
patnl  |  tasyah  ushnisho  visvarupatamah). 

16s  I  am  unable  to  say  to  whom  the  obscene  verses  (6  and  7)  of  this  hymn  refer. 
In  Taitt.  Br.  ii.  4,  2,  7,  she  is  thus  portentously  described  {  Indraiii  dmi  subhaga 
supatni  ud  amiena  pati-vidyc  jigaya  |  trims  ad  asyah  jaghanam  yojanani  \  upastke 
Indram  sthmiram  bibhartti  |  Professor  Weber,  Ind.  Stud.  iii.  479,  quotes  from  the 
Kuthaka,  13,  S,  a  short  passage,  stating  that  Indra  was  enamoured  of  a  Danavi, 
called  Yilistenga,  and  that  he  lived  among  the  Asuras,  taking  the  form  of  a  female 
when  among  females,  of  a  male  among  males ;  and  that  finding  himself,  as  it  were, 
seized  by  Nirriti,  he  resorted  to  a  certain  oblation  as  a  remedy,”  etc.  (Indro  vai  Vilis- 
tengam  latimmu  akamayata  |  so  ’sureshv  acharat  stri eva  strishu  bhamnpumdnpmisu  | 
s»  Nirriii-grihitah  im  ammiyata  |  so,  ctamr.aindra-imirrttam  apaiyat  |)  In  the 
Atharva-veda,  vii.  38,  2,  a  female  says  to  the  ihhn  she  wishes  to  love  her:  Tena  a 
nichakrc  asuri  Indram  devebliytu  pari  1  Una  5  m  hnmc  ivam  aham  yatha  te  ’sani 
supriya  |  “  In  order  that  I  may  be  beloved  by  thee,  I  overeome  thee  with  this  plant, 
wherewith  the  Asura  female  drew  Indra  down  from  among  the  gods.” 
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•  (2)  Sis  attributes  physical  and  mental. 

A. variety  of  vague  aud  general  epithets  are  lavished  upon  Indra. 
He  is  distinguished  as  youthful,  ancient,  strong,  agile  {nritu  i.  130,  7  ; 

ii.  22,  4;  Vi.  29,  3;  viii.  24,  9,  12;  viii.  57,  7;  viii.  81,  3),  martial, 
heroic,  bright,  undecaying,  all-conquering,  lord  of  unbounded  wisdom, 
and  irresistible  power  and  prowess,  wielder  of  the  thunderbolt,  etc., 
etc.  (i.  4,  8  ;  i.  16,  9 ;  i.  30,  6,  15 ;  i.  61,  1 ;  i.  81,  2,  7 ;  i.  84,  2  ; 

1.  100,  12  ;  i.  102,  6;  i.  165,  6;  ii.  21,  1-3;  iii.  30,  3;  iii.  32,  7; 

iii.  45,  2  ;  iii.  46,  1;  vi.  18,  4;  vii.  20,  4  ;  vii.  22,  5  ;  viii.  81,  8; 
viii.  84,  7  ff. ;  x.  103,  1  ff).  “He  has  vigour  ir*his  body,  strength  in 
his  arms,  a  thunderbolt  in  his  hand,  and  wisdom  in  his  head”  (ii.  16, 

2.  Jatha/re  somaih  tanvi  saho  maho  haste  vajram  bharati  sirshani  kratum  | 
viii.  85,  3.  Indrasya  vafrah  ayaso  nimUlah  Indrasyo  hahvor  bhuyishtham 
ojah  |  Inirasya  kirshan  hratavo  nireke)  :  He  assumes  the  most  beautiful 
forms,  and  is  invested  with  the  ruddy  lustre  of  the  sun”  (x.  112,  3. 
haritvata,  varehasd  suryasya  sreshthaih  rupais  tanvarn  sparkayasva).  The 
Yedic  poets  have  also  described  to  us  a  few  of  the  features,  as  they 
conceived  them,  of  his  personal  appearance.  One  of  the  epithets  which 
are  most  frequently  applied  to  him  is  susipra,  or  siprin,  in  the  interpre¬ 
tation  of  which  Sayana  wavers  between  “the  god  with  handsome 
cheeks  or  nose  ”  ( he  susipra  iobhana-hano  sobhana-nasika  va).  (i.  9,  3 ; 
i.  29;  2;  i.  81,  4;  i.  101,  10 ; 154  iii.  32,  3  ;  iii.  36,  10  ;  viii.  32,  4, 

1  24 ;  viii.  33,  7 ;  viii.  55,  4 ;  x.  105,  5),IS5  and  the  “  god  with  the 
beautiful  helmet  ”  ( iobhana-kirastranopeto  yadva  sobhana-hanuman  \  iii. 
30,  3;  viii.  17,  4;  vjii.  81,  4;  viii.  82,  12). 150 

In  viii.  65,  10,  he  is  said  to  have  agitated  his  jaws  when  rising  in 
strength  after  drinking  the  soma  poured  out  from  a  ladle  ( uttishthann 
ojasd  saha  pitvi  kipre  avcpayah  \  somarn  Indra  chamu  sutam).  He  is 

151  Compare  i.  30,  11. 

u®  A  note  on  thus  word  will  be  given  in  the  Section  on  the  Maruts. 

In  R.V.  vi.  46,  3,  Indra  is  styled  sahasra.mmhha,  which  Sayana  interprets  milk 
membra  genitalia  habeas  ;  and  adds  the  following  gross  explanation  from  the  KuushJ- 
tahl  Bruhmana :  yam  hath  eha  striyam  eambhavann  Indro  bhoga-lolupataya  srasarire 
parcani  panayi  iephan  sasatyja  iti  kausliitakibhir  amnatam  |  On  viii.  19,  32,  how¬ 
ever,  where  tbo  same  epithet  occurs,  applied,  as  Sayana  considers,  to  Agni,  he  explains 
it  as  meaning  “  having  groat  brilliancy  ”  ( mv.slmanti  tamamsy  apabaranti  itimuth- 
kani  tejamei  |  brJit'-tejaskc.m). 
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also  called  hari-Hpra,  the  ruddy-jawed  (s.  96,  4,  9,  12);  hari-hh, 
the  ruddy-  or  golden-haired  (x.  96,  5,  8) ;  hari-smamru?m  the  ruddy- 
or  golden-bearded,  or  moustached  (x.  96,  8 ;  x.  23,  4).  His  heard  is 
violently  agitated  when  he  is  exhilarated,  or  puts  himself  in  motion 
(ii.  11,  17,  pradodhuvat  Smairushu  prinanah;  x.  23,  1,  pra  hnasru 
dodhuvat).m  His  whole  appearance  is  ruddy  or  golden  ( "hari-varpas ,  x. 
96,  Iff.,  where  the  changes  are  rung  upon  the  word  hart).  He  is  some¬ 
times  also  described  as  hiranyaya,  golden  (i.  7,  2 ;  viii.  65,  3)/  and  as 
having  golden  arms  {hiranya-balm,  vii.  34,  4) ;  and  sometimes  as  of  an 
iron  hue,  or  frame  ( ayasa )  (i.  56,  3 ;  x.  96,  4,  8).  His  arms  are  long 
and  far-extended  (vi.  19,  3,  pritliu  karasna  bahuld  gdbhastl ;  viii.  32, 
10,  sripra-karasna ;  viii.  70,  1,  mahahastin).m  But  his  forms  are  end¬ 
less  ;  he  can  assume  any  shape  at  will  (iii.  38,  4,  visvarvp'o  amritani 
tasthau;  iii.  48,  4,  yathavakam  tanvam  chahro  osha;  iii.  53,  <8,  rupam 
rupam,  maghava  bobhaviti  mayah  hrinvdnas  tanvam  pari  svam ;  vi.  47, 
18,  rupam  rupam  pratirupo  babhuva  tad  asya/rvpam  pratichahshandya  \ 
Indro  mdyabhih  pururupah  lyate). 


(3)  His  chariot  and  horses. 

Carrying  in  his  hand  a  golden  whip  (ha6a  Mranyayl,  viii.  33,'  11), 
he  is  borne  on  a  shining  golden  car,  with  a  thousand  supports  (vi.  29, 
2,  a  rathe  hiranyaye  rathesthdh;  viii.  1,  24  f.,  rathe  Mr  any  aye  viii. 
58,  16,  a  ratham  tishtha  hiranyayam  sahasrapddam),  which  moves  more 
swiftly  than  thought  (x.  112,  2,  yas  te  ratho  manaso  jaViydn  a  Indra 
tena  somapeydya  yaki),  and  is  drawn  by  two 160  tawny  (hart,  ruddy,  or 

157  I  suppose  this  is  the  same  as  hiri-smasrn  applied  to  Agni  in  E.Y.  x.  46,  5 
(instead  of  which  the  Sama-veda  iu  the  parallel  passage  reads  harihwsm.  In  R.Y. 
ii.  2,  5,  Agni  is  called  hirisipra,  which  Sayana  interprets  to  mean  either  barana-s'lla- 
lmm,  “he  whose  jaws  carry  away,"  or  diptoshnlsha,  “with  flaming  head-dress.’’ 

us  A  beard  is  also  assigned  to  Pusban,  who  similarly  shakes  it  (x.  26,  7). 

lss  In  a  verse  which  does  not  occur  in  the  Rig-veda,  the  Sama-veda,  ii.  1219,  thus 
describes  Indra’s  arms:  Indrasya  balm  sthmirau  ymanav  anadhrishyati  supra- 
tilcav  asahyau  \  tan  ymijita  pratlmmau  yoge  agate  yabhyaik  jitam  asuranam  saho 
imhat  |  “When  the  occasion  arrives  may  Indra  employ  first  those  arms  strong,  youttt- 
ful,  unassailable,  well-shaped,  unconquerable,  with  which  the  great  power  of  the 
Asuras  was  overcome.” 

160  In  ii,  18,  4-7  Indra  is  invited  to  come  with  two,  four,  six,  eight,  ten,  twenty, 
thirty,  forty,  fifty,  sixty,  seventy,  eighty,  ninety,  or  a  hundred  horses  (compare  viii. 
1,  9)  to  drink  the  soma-juioe.  In  iv.  46,  3,  a  thousand  horses  are  said  to  convey 
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golden)  steeds,  snorting,  neighing,  and  irresistible  (i.  SO,  16,  kasvad 
Ind/rah  popfutliadbhbr  jigdya  nanadadbhik  kasvasadbhir  dhanani ;  i.  81, 
3,  madachynta  hari),m  with  flowing  golden  manes,  Icekind  (i.  10,  3  ; 
i.  82,  6  ;  viii.  17, 2 ;  hiranya-Mya,  viii.  32,  29  ;  viii.  82,  24),  with  hair 
like  peacock’s  feathers  (iii.  45,  1  (=A.Y.  vii.  117,  1),  a.  karibhir  ydhi 
mayura-romdbhih),  and  peacock’s  tails  (mayurasepyd,  viii.  1,  25),  which 
rapidly  traverse  vast  distances  (ii.  16,  3,  yad  asubhih  patasi  yojand 
puru),  and  transport  him  as  a  hawk  is  home  by  its  wings  (viii.  34,  9, 
d  tvd  madachyuta  hari  kyenam  paksheva  vakshatah).  His  car  and  horses 
appear  to  have  been  formed  by  the  Eibhus  (i.  Ill,  1,  Takshan  ratham 
smritam  vidmand  ’pasas  takshan  hari  Indravaha  yrishanvasu  |  takshan 
pitribhyam  ribhavo  ymad  vayah;  v.  31,  4,  anavas  te  ratham  akvdya 
takshan). .  The  following  are  some  of  the  other  texts  which  refer  to 
Indra’s  cfiariot  and  horses:  i.  6,  2;  i.  16,  1,  2  (where  the  horses 
are  called  snn-eyed,  surachakshasah) ;  i.  55,  7 ;  i.  84,  6 ;  i.  101,  10 ;  ii. 
11,  6;  viii.  13,  11,  27  ;  x.  44,  2.  He  is  also  said  to  be  borne  by  the 
horses  of  the  Sun  (x.  49,  7,  ahaih  suryasya  pari  yami  asubhih  pra  etasebhir 
vahamanah  ojasa),  or  by  those  of  Tata,  the  wind  (x.  22,  4-6,  yujdno  aha 
Vatasya  dhuni  devo  devasya  vajrivah).m  The  same  deity,  Yayu,  the 
wind,,  is  said  to  have  Indra  for  his  charioteer,  or  companion  in  his  car 
(iv.  46,  2;  iv.  48,  2,  Indra-saratki  ;  vii.  91,  6,  Indra-vayu  sarathaih 
yatam  arvak).  The  horses  of  Indra  are  declared  to  be  yoked  by  the 
power  of  prayer  (i.  82,  6,  yunajmi  te  brahmana  Mind  hart;  ii. 
18,  3,  hari  nuham  rathe  Indrasya  yojam  dyai  suktena  vachasd  navena; 
iii.  35,  4,  brahmana  te  brahmayujd  yunajmi  hari  sakhaya  sadhamada 
dku;  viii.  1,  24,  brajimayujo  harayah;  viii.  17,  2,  brahmayujd  hart; 
viii.  2,  27  ;  viii.  45,  39,  a  te  eta  vachoyujd  hari  gribhne ;  viii.  87,  9, 
yunjanti  hari  ishirasya  gathmjd  urau  rathe  nruyuge  \  Indravaha  vacho¬ 
yujd),  which  is  no-  doubt  only  another  mode  of  saying  that  it  is  in  con- 

Indra  and  V jlyn  (compare  vi,  47,  18).  In  viii.  1,  24,  Indra's  horses  are  said  to  be  a 
thousand  and  a  hundred.  From  such  a  text  aa  iii.  35,  7,  where  Indra  is  informed 
that  food  has  been  provided  for<his  horses,  as  well  as  soma-juice  to  fill  his  own  belly 
(verse  6),  it  would  appear  that  the  worshipper  had  a  perfect  assurance  of  the  god'6 
presence.  In  another  place,  however  (x.  114,  9),  the  enquiry  is  made  (among  several 
others  denoting  difficulty  and  myBtery),  “Who  has  perceived  the  two  horses  of 
Indra  i"  {hari  Indrasya  ni  chil&ya  ttdh  svit  | ). 

ioi  On  tho  eonso  of  the  word  madmhyut  6eo  Muller’s  Trans,  of  the  li.V.  i.  118  f. 
los  Compare  Psalms,  18,  lOi  104,  8. 
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(4)  Bis  thunderbolt  and  other  weapons  and  instruments. 

The  thunderbolt  of  Indra  is  generally  described  as  haying  been 

id  r  l  \  TnHa  “  '^rafil  Svm'yafil  tataMm-  i-  61,  6,  asmai 
Toasht  /  «wy«»  «**«;  i.  85,  9, 

T^Hayad  najram  suh-itam  Uranyayafh  sahasrabhrism  svapah  aioart- 

Jj.  J'  ;  4’  TT{a  VajraM  ^’mantam  takshat;  yi.  17,  10,  rife 
,  uyra  vajram  sahasrabhrishtim  vavntat  MaSrim  \  x.  48,  3, 

mahyam  Toashta  vayram  atahhad  ayasam) ;  but  according  to  other  texts 
t  appears  to  have  been  made  and  giyen  to  Indra  by  Kayya  U&nas 
.  .  ,ym  U  Km>yal1  mana  mandinam  dad  vrittrahanam paryam 
tataksha  vagram-  y.  34,  2,  sahasrabhrishtim  Mana  oadhan  yamat).™ 
Its  natural  mode  of  production  is  alluded  to  in  yiii.  89,  9,  where  it  is 
sard  :  «  The  thunderbolt  lies  in  the  (aerial)  ocean,  enyebped  in  wail” 
(eamudre  antah  say  ate  udna  vajro  abhlvritah).  This  thunderbolt  is  some¬ 
times  styled  golden,  hiranyaya{ i.  57,  2;  i.  85,  9;  yiii.  57,  3  •  x  23  3) 
sometames  ruddy,  hwrita  (x.  96,  3);  but  it  is  also  described  as  Being 
of  iron,  ayasa  (i.  52,  8;  i.  80,  12;  i.  81,  4;  i.  121,  9;  yiii.  85,  3; 
x.  48,  3  ;  x.  96,  3;  x.  113,  5);  sometimes  it  is  represented  as  four¬ 
angled  ehaturasri  (iy.  22,  2),  sometimes  as  hundred-angled,  Satah-i  (yi. 

17,  10),  sometimes  as  hundred-jointed,  sataparvan  (i.  80,  6 ;  yiii.  6 
6;  yin.  65,  2;  yiii.  78,  3),‘“  and  sometimes  as  haring  a  thousand 
points,  sahasrabhrisliti  (i.  80,  12;  i.  85,  9;  y.  34,  2;  ri.  17,  10). 
Indra  is  m  one  place  (i.  55,  1)  represented  as  sharpening  his  thunder¬ 
bolt,  as  a  buU  his  horns  (Milte  vajraih  tejase  na  vmhsagah).  In  yiii.  59 
2,  the  thunderbolt  put  into  Indra’s  hand  is  compared  to  the  sun  placed 
m  the  sky  {dive  na  suryah).  In  other  passages  this  god  is  spoken  of 

™  The  Ait.  Br.iv.  l,says:  devah  mi  prathamena  alma  Indraya  vajraih  sama - 
blmran  |  tarn  dvitiyona  alma  asinchm  |  iritiyem  affna  pmyachhan  I  tain  ThaZL 
alum  praharat  |  “The  gods  provided  the  thunderbolt  for  Indra  by  the  first  day’s 
(ceremony).  By  the  second  day’s  they  moistened  it.  By  the  third  day’s  they  save 
it  to  him.  On  the  fourth  day  he  hurled  it.’’  See  Prof.  Hang’s  Trans  p  255  ?  S 
end  tl,eTePr  ^  K  f  •’  ^  ^abhrishtir  aymmayVf, 
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as  armed  with  a  bow  and  arrows  (viii.  45,  4,;  viii.  66,  6,  11 ;  x.  103, 
2,  3).  His  arrows  are  .described  as  golden  (viii.  66,  11),  as  having  a 
hundred,  points,  and  as  being  winged  with  a  thousand  feathers  (viii.  66, 
7).  Indra  is  also  declared  to  carry  a  hook  ( ankuka ).  Thus  in  viii.  17> 
10,  it  is  said :  dlrghas  te  astu  anlcuso  yena  vam  prayachhasi  |  yajamd- 
naya  mivate  |  “  May  the  hook  be  long  wherewith  thou  reachest 
wealth  to  the  worshipper  who  offers  oblations.”  And  similarly  in 
Atharva-veda,  vi.  82,  3,  yas  te  ankuio  vasudano  inham  Indra  hiran- 
yayah  |  tend  janiyate  jdyarn  mahya/m  dhehi  kachipate  |  “  With  that 
great  golden  hook  of  thine  which  confers  wealth,  o  lord  of  power 
(Indra),  reach  a  wife  to  me  who  am  longing  for  one.”165  Another 
text  in  which  this  word  occurs  is  RV.  x.  134,  6  (=  Sama-veda  ii. 
441) :  dirgham  hi  ankusam  yatha  kaletim  bibharshi  mantumah  |  purvem 
maghavan  padd  ago  vaydih  yatha  |  “  Thou,  o  wise  (Indra),  earliest  a 
long  hook  like  a  spear,  and  (holdest  fast  therewith),  as  a  goat  (catches) 
a  branch  with  its  fore  foot.”  The  word  is  also  found  in  x.  44,  9 :  “I 
oarry  to  thee  this  well-made  goad,  wherewith,  o  magnificent  god,  thou 
mayest  rend  the  S'apharuj  demons”160  {imam  bibharmi  sukritam  te 
ankukam  yena  arujasi  maghavan  iapharujah). 

Another  instrument  of  warfare,  a  net,  is  assigned  to  Indra  in  the 
A.V.  viii.  8,  5  ff. :  antarihsham  jalam  dslj  jaladandd  diio  mahih  \  tend- 
bhidhaya  dasyunaih  iakrah  eendm,  apdtayat  \  6.  Brihad  hi  jalam 
brihatah  kahrmja  vdjinlvatah  \  tern  katrun  abhi  sarvan  nyubja  yatha  na 
m/mhyatai  katamakchana  esham  |  7.  Brihat  te  jalam  brihatah  Indra 
kura  sahasrarghasya  'katavlryasya  j  tena  sahasram  ayutam  ni  arbudaih 
jaghana  sakro  dasyunam  abhidhaya  senayd  |  8.  ay  am  loko  jalam  asit 
kalsrasya  mahato  mahan  |  tendham  Indrajdlem  amuihs  taniasd  'bhi 
dadhdmi  sarvan  | 

106  In  these  passages  I  follow  Roth'B  explanation  of  ankusa,  as  given  in  his  Lexi¬ 
con,  s.u.  In  his  translation  of  this  passage  from  tho  A.V.  in  Indische  Studien  v.  241, 
Professor  'Wober  understands  the  word  (ankusa)  of  a  goad  with  which  cattle  arc 
driven.  In  A.V.  vii.  115,  1,  Ill  fortune,  Pupi  Lakshmi,  is  said  to  be  drawn  or  driven 
away  with  an  iron  hook  (ayasmaycna  ankena). 

105  I  am  indebted  to  Professor  Aufrecht  for  pointing  out  the  sense  of  this  verse, 
as  well  ns  of  tho  preoeding.  S’aphany  seems  to  mean  a  demon,  or  an  animal  that 
destroys  with  ifc  hoofi.  Tho  word  occurs  also  in  x.  87,  12,  whore  it  is  an  epithet 
of  Yatudkhna,  a  demon,  and  appears  to  refer  to  eomo  goblin  wbioh  was  couceivod  to 
tear  with  its  hoofs. 
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“  The  air  was  a  net,  aqd  the  great  quarters  of  the  shy  the  poles  ofili/v' 
net.  With  it  S'akra  (or  the  powerful  god)  enveloped  the  army  of  -the 
Dasyus,  and  cast  them  down.  6.  Great  is  the  net  of  the  great  S’akra,  • 
bestower  of  food.  With  it  so  overwhelm  all  the  foes  that  not  one  of 
f  them  may  escape.  7.  Great  is  thy  net,  o  heroic  Indra,  who  art  great, 
and  a  match  for  a  thousand,  and  equalling  the  strength  of  a  hundred 
!  foes.  S'akra,  with  his  host,  slew  a  thousand,  ten  thousand,  a  hundred 
i  millions  of  the  Dasyus,  enveloping  them  in  it.  8.  This  world  Was  the 
great  net  of  the  great  S'akra.  With  this  net  of  Indra  I  envelope  them 
all  in  darkness.”  167 


(5)  Sis  love  of  soma-juice. 

Invoked  by  his  mortal  worshippers,  Indra  obeys  the  summons,  and 
speedily  arrives  in  his  chariot  to  receive  their  offerings.  He  finds  food 
provided  for  his.  horses  (iii.  35,  7,  stlrnam  to  brnrhih  natal}  Indra  somah 
hrita  dhana  attav'e  te  haribhyam),  and  large  filiations  of  soma-juice  are 
poured  out  for  himself  to  quaff.  He  becomes  exhilarated  by  these 
libations,  which  are  also  frequently  described  as  stimulating  his  war¬ 
like  dispositions  and  energies,  and  fitting  him  for  his  other  functions, 
even  for  supporting  the  earth  and  sky  (ii.  15,  2 :  avambe  Dyam  asta- 
bhuyad  brikantam  .  ...  sa  dkdrayat  Prithivim  paprathat  oha  somasya 
ta  made  Indrab  chgkara).  The  following  are  a  few  of  the  numerous 
passages  which  refer  to  this  worship  of  Indra :  i.  4,  8 ;  i.  32,  3  ; 
i.  80,  If.;  i.  84,  1  (where  the  poet  hopes  the  .draught  may  fill  him 
with  strength,  as  the  sun  fills  the  air  with  his  rays :  a  tva  pri- 
nahtu  iniriyam  rajah  suryo  m  rabmibkih),  4  (where  it  is  said  to  be 
an  “immortal  stimulant” — amartyam  madam)-,  ii.  15,  1,  2;  ii.  19,  1 
f. ;  ii.  21,  1  ;  iii.  36,  3  ;  iii.  40,  1  fif.  ;  iii.  42,  Iff.;  vi.  23,  1,  5,  6; 
vi.  27,  If.;  vi.  29,  4 ;  vii.  22,  1  f. ;  vii.  29,  1  f.  ;  viii.  3,  1 ;  viii.  81, 
5,  6  ;  x.  104,  1  ff. ;  etc.,  etc.  The  gods  are  described  as  all  hastening 
eagerly  to  partake  of  this  beverage,  viii.  2,  18  (yanti  pramadam  atcm- 
drah)-,  viii.  58, 11 :  apad  Indro  apad  Agnir  visve  devah  amatsata  |  “Indra 
has  drunk,  Agni  has  drunk;  all  the  gods  have  become  exhilarated;”168 

167  Compare  A.V.  six.  66,  1 :  ayojdldli  omrdh  mdyim  ’yasmayaih  paiair  amkino 
ye  charimti  |  tarns  te  rmdhaydmi  harasa  Jatiwedah  sahasral/hfishtih  sapatnan 
praminan  yahi  mjrali. 

168  Ait,  Br.  vi.  11 :  mddymti  iva  vai  madhymidine  devatal}  sam  ova 
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but  Indra  is  particularly  addicted  to  the  indulgence,  i.  104,  9,  soma) cd- 
mam  tva  dfiiifi ;  i.  175,  5,  kushmintamo  hi  te  madah ;  ii.  14,  1,  hami  hi 
virah  sndam  asya  pltiih  juhota  vrishne  tad  hi  esha  vashti ;  vii.  33,  2, 
durad  Indram  anayann  a  sutena  ;  viii.  2,  4,  Indrah  it  somapah  ekah 
Indraft  stetapak  viivayuh  |  antar  devdn  martydms  cha  \  “  Indra  is  the 
only  drinker  of  soma,  a  drinker  of  libations,  of  full  vitality,  among 
gods  and  men;”  viii.  4,  12,  idam  te  annam  yujyam  samnkshitam  tasya 
ihi prddrava pita  |  “This  thy  favourite  nutriment  has  been  poured  out ; 
run  and  drink  of  it;”  viii.  6,  40,  vrittrahd  somapdtamah  ;  viii.  50,  2, 
somalcamam  hi  te  manah  |  Indeed,  it  would  appear  to  be  to  him  an 
absolute  necessary  of  life,  as  his  mother  gave  it  to  him  to  drink  on  the 
very  day  of  his  birth  (iii.  32,  9,  sadyo  yaj  jdto  apilo  ha  somam  |  10. 
tvafh  sadyo  apibo  jdtah  Indra  madaya  somam  pdrame  vyoman;  iii.  48,  2, 
3,  already  quoted,  p.  77 ;  vi.  40, 2,  asyapiba  yasya  jajnanah  Indro  madaya 
hratve  apibah ;  vii.  98,  3,  jajnanah  somam  sahase  papdtha  pra  te  mats, 
mahimanam  uvaeha).  He  is  said  to  have  drunk  at  one  draught  thirty 
/  bowls  of  soma  (viii.  66,  4,  ekayd  pratidhu  'pibat  sdhaiii  sardmsi  trim- 
iatam  |  Indrah  somasya  Mnuha.  See  Mrukta,  v.  11 ;  compare  R.Y. 
vi.  17,  11;  and  viii.  7,  10).  His  worshippers  invite  him  in  the  most 
naff  manner  to  drink  boldly  (vi.  47,  6,  dhrishat  piba  halase  somam 
Indra) ;  to  drink  like  a  thirsty  stag  (viii.  4,  10,  risyo  na  trishy  atm 
a/oapdnam  dgahi  piba  soman  vasdn  amt),  or  a  bull  roaming  in  a  water¬ 
less  waste  (v.  36,  1,  dhanvacharo  na  vamsagas  trishdnas  chakamdnah 
pibatu  dugdham  amium  \  compare  viii.  33,  2,  hods  sutam  trishdnah 
,  ofcah  agamah  Indra  svdbdlva  vamsagah,  and  fill  his  belly,  or  his  two 
I  bellies,  which  are  compared  to  two  lakes,  by  copious  potations ;  and  he 
I  speaks  in  similar  language  of  having  accepted  the  invitation 169  (i.  8,  7  ; 

■  i.  104,  9;  ii.  11,  11  (sutasah  prinantas  te  kuhshl  vardhayantu) ;  ii.  14, 
10;  ii.  16,  2;  iii.  35,  6  ( dadhishva  imaihjathare  indum  Indra ) ;  iii.  36, 
7,  8  {liradah  iva  hukshayah  somadhanah) ;  iii.  40,  5;  iii.  47,  1  (a 
sinchasva  jathare  madhvah  urmim );  iii.  51,  12  ( pra  te  asnotu  kukshyoh)-, 
viii.  12,  23  (sn  na  prdsi  udaram) ;  viii.  2,  1  ( supdrnam  udaram) ; 
viii.  17,  5-8  (a  to  sinchdmi  kuhhyoh) ;  viii.  67,  7;  viii.  81,  22-24; 

mddayantc,  which  Professor  Hang  translates:  “The  gods  get  drunk,  os  it  were,  at 
the  mid-day  libation,  and  are  then  consequently  at  the  third  libation  in  a  state  of 
complete  drunkenness.’* 

tea  The  soma-juioe  was  also  drunk  by  the  worshippers  themselves,  and  its  effects  ou 
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s.  28,  2  ;  x.  48,  7  ;  x.  -104,  2  ;  A.Y.  ii.  5,  1  ff.  ;  vi.  2,  1  ff.  ,  The. 
soma-draughts  are  said  to  resort  to  him  as  birds  to  a  leafy  tree  ;  and 
to  flow  to  him  as  waters  to  the  ocean,  or  rivulets  to  a  late;  and  Ms 
■worshippers  are  then  said  to  magnify  him  as  grainds  developed  by 
showers  of  rain,  x.  43,  4  (  Vayo  na  vrikshafh  supaldsam  asadan  somdsali 
Ind/rmn  mandinak  chamushadah  |  7.  Apo  na  sindhum  abM  yat  stmia- 
hharan  somdsali  Indram  Iculydfi  iva  hradam  \  vardhanti  viprdli  maho 
mya  sadane  yavarn  na  vrishtir  divyena  danuna).  He  is  also  spoken  of 
as  eating  the  flesh  of  hulls,  or  buffaloes,  at  the  same1  time  that  he 
drinks  the  draughts  of  soma  (x.  28,  3,  ad-rina  te  mandinak  Indra  tfiyan 
sunvanti  soman  pibasi^tvam  eshdm  |  p achanti  te  vrishabhdn  atsi  teshdm). 
Three  hundred  are  mentioned  in  v.  29,  7  f.,  one  hundred  in  viii.  66,' 
10,  and  one  in  x.  27,  2.  Indra  is  besought  to  taste  the  offering  pre¬ 
sented,  and  to  take  delight  in  the  hymns  addressed  to  him,  as  an  ardent 
lover  desires  his  mistress  (iii.  52,  3=iv.  32,  16:  puroldkaih  cha 
no  ghaso  joshaydse  girak  cha  |  vadhuyur  iva  yoshgndm). 

The  sensations  of  the  god  after  drinking  the  soma-juice  are  thus 
described  in  Eig-veda  x.  119  :  1.  iti  vai  iti  me  mano  gam  akvaih  sameydm 
iti  |  Tcuvit  somasya  apdm  iti  |  2.  pm  vdtdli  iva  dodhataji  mi  ma  pltdh 
ayamsata  \  Icuvid  ity  adi  |  3.  wn  ma  pitdh  ayamsata  ratham  akvdli  ivdka- 
vah  |  leuvit — |  4.  upa  ma  matir  asthita  vdkrd  putram  iva  priyam  |  limit — | 

some  of  them  are  occasionally  described.  Thus  in  vi.  47,  3,  it  is  said :  “This  (soma), 
when  drunk,  impels  my  voice;  it  awakes  thfiardent  thought’’  atjmn  me  pitak 
adiyartti  vacham  ayam  mamsham  nsatTm  ajtgali).  In  viii.  48,  3,  its  elevating  effect 
is  still  more  distinctly  told  in  these  words,  apama  somam  amfitali  abhuma  agarnna 
jyotir  rnidama  devan  |  kirn  nunam  asman  krinmad  m-atilj,  lam  «  dlmrttir  amrita 
marttyasya,  which  may  be  rendered  as  follows : — 

We’ve  quaffed  the  soma  bright, 

And  are  immortal  grown ; 

We’ve  entered  into  light, 

And  all  the  gods  have  known. 

What  mortal  now  can  harm, 

Or  foeman  Vex  us  more  ? 

Through  thee,  beyond  alarm. 

Immortal  god,  we  soar. 

Compare  the  curious  parallel  to  this  (already  noticed  in  the  3rd  Yol.  of  this  work, 
p.  265)  in  the  satirioal  drama  of  Euripides,  the  Cyclops,  678,  ff.,  where  Polyphemus 
exolaimB  in  his  drunken  exaltation : 

'O  5’-  ovpuvos  poi  avfipepiypbos  Soku  . 

Tj?  7p  tptpeoBai,  toS  Ai 6s  re  rby  Optvov 
A eiaeru  rb  itav  re  6oi p6mv  ayv'ov  re'/Btts. 
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5.  eMih  imfdcva-  mndhuram  pari/  achami  hridu  matim  |  limit — |  6.  nahi 
me  akshipach  ohana  achhantsuh  paneha  krishtayah  |  kuvit — |  7.  na  hi  me 
radqsl  nbhe  miyam  pahsham  chana  prati  |  kuvit — |  8.  abhi  dydm  mahind 
’bhavam  abliimcim  prithivim  malum  |  kuvit —  |  9.  hantaham  prithivlm 
imaih  ni  dadh&nlha  veha  va  \  kuvit — |  10.  osham  it  prithivlm  ahaik 
janyhananzlm  veha  va  \  kuvit — |  11.  divi  me  anyah  palcsho  adho  anyam 
aeMkrishann  \  kuvit  —  |  12.  dham  asmi  mahamaho  abhinabhyam  udl- 
shitah  |  kuvit — |  13.  griho  yarni  arankrito  devebhyo  havyavahanah  | 
kuvit  soniasyd'apam  iti  | 170 

“  I  have  verily  resolved  to  bestow  cows  and  horses :  I  have  quaffed 
the  soma.  2.  The  draughts  which  I  have  drunl^  impel  me  like  violent 
iblasts :  I  have  quaffed  the  soma.  3.  The  draughts  which  I  have 
I  drunk  impel  me  as  fleet  horses  a  chariot :  I  have  quaffed  the  soma.  4. 
I  The  hymn  (of  my  worshipper)  has  hastened  to  me,  as  a  cow  to  her 
'  beloved  calf :  I  have  quaffed  the  soma.  5.  I  turn  the  hymn  round 
about  in  my  heart,  as  a  carpenter  a  beam  :  I  have  quaffed  the  soma. 

6.  The  five  tribes  of  men  appear  to  me  not  even  as  a  mote  :  I  have 
quaffed  the  soma.  7.  The  two  worlds  do  not  equal  even  one  half  „of 
me :  I  have  quaffed  the  soma.  8.  I  surpass  in  greatness  the  heaven 
and  this  vast  earth :  I  have  quaffed  the  soma.  9.  Come,  let  me  plant 
this  earth  either  here  or  there  :  I  have  quaffed  the  soma.  10.  Let  me 
smite  the  earth  rapidly  hither  or  thither :  I  have  quaffed  the  soma. 
11.  One  half  of  me  is  in  the  sky,  and  I  have  drawn  the  other  down  : 
I  have  quaffed  the  soma.  12.  I  am  majestic,  elevated  to  the  heavens : 
I  have  quaffed  the  somtf.  13.  I  go  prepared  as  a  minister,  a  bearer  of 
oblations  to  the  gods :  I  have  quaffed  the  soma.” 

The  hymns,  prayers,  and  worship  addressed  to  Indra  are  described 
as  stimulating  his  energies  and  increasing  his  vigour  (i.  52,  7  :  brali- 
mani  Ind/m  tava  yani  vardham) ;  i.  54,  8  ;  i.  80,  1 ;  ii.  11,  2  ( uldlmir 
vavridhdnah)  •  ii.  12,  14  (yasya  brahma  vardlianam  yasya  soiimIi)  ;  iii. 
32,  12  £  {yqjno  hi  te  Indra  vardltano  bhut  ;  yah  etomebhir  varridhe 
purvyolhir  yo  madhycbhir  uta  nutancbhih) ;  iii.  34,  1  ( brahmajutas 
tam&  vavrullidmli)  ;  v.  31,  10  ( Indra  brahmuni  tavishlm  avardhan) ; 
vi.  21,  2;  vL  44,  13;  viii.  6,  1,  21,  31,  35 ;  viii.  13,  16  ( Indram  var- 

”0  I  learn  from  a  noto  to  Professor  Roth's  Illustrations  of  tho  Niruktu,  p.  101, 
that,  according  to  Sfiyaiia,  thcro  u?n3  a  legend  that  Indra,  in  tho  form  of  a  quail, 
drank  soma,  tms  cam  by  the  fnlu,  end  rang  Us  avm  prniso  in  this  hymn. 
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dhaniu  no  girah  Indraft,  sutdsah  indavah )  ;  viii.  14,  5,  11  {ijqjtiafr 
Indraft,  avardhayal ) ;  viii.  82,  27 ;  viii.  87,  8  {v&r  m  tva  ymy&bMr 
vardhanti  Sura  brahmani)-,  x.  50,  4  ( bhuvas  tvam  Indira  braltmanu 
mahan) ;  x.  120,  5  ( chodayami  te  ayudha  vachobhih  sal  te  SMdmi  brnh- 
mana  vayumsi),  and  the  worshippers  (as  well  as  the  gods)  are  said 
to  place  the  thunderbolt  in  his  hands  and  to  assist  its  efficacy  (i. 
63,  2,  a  te  vajraft  jarita  bdhvor  dhat) ;  ii.  20,  8  ( tamiai  tavasyam 
anu  dayi  satra  Indraya  devebhir  arnasatau  |  pratx  yatl  asya  vajram 
bdhvor  dlmr  hatvl  dasyun  pitrah  dyasir  ni  tdrit ) ;  iii.  32,  12  (yafnas 
te  vajram  AMlmtye  amt).  The  other  deities,  too,  are  described  as  in¬ 
fusing  divine  strength £into  Indra171  (i.  80,  15,  tasmin  nrimnam  wta  bra- 
tuft  devah  ofaftsi  earn  dadhuh) ;  vi.  20,  2  {divo  na  tubhyam  am  Indra 
satra,  asuryaft  devebhir  dhdyi  visvam) ;  1,2  x.  48,  3  ( mayi  devaso  avrijann 
api  hratum) ;  x.  113,  8  ;  x.  120,  3,  .compare  x.  56,  4;  viii.  15,  8  {tarn 
Dyaur  Indra  pauftsyam  Prithivl  vardhati  sravah),  and  as  placing  him  in 
the  van(i.  55,  3,  vibasmai  ngrah  Icarmane  pur-  hitah) ;  i.  131,  {'{Indraft 
vibe  sajoshaso  devaso  dadhire  pur  ah) ;  vi.  17,  8  {adha  tva  vibe 
purah  Indra  devah  ehaft  tavasaft  dadhire  bhardya )  ;  viii.  12,  22 
{Indraft  Vrittrdya  hantave  devaso  dadhire  purah,  |  see  also  v.  25).  Com¬ 
pare  Taitt.  Br.  ii.  8,  3,  8 ;  Taitt.  S.  ii.  2,  11,  6,  and  A.Y.  vii.  84,  2  : 
apanudo  janarn  amitrayantam  uruft  devebhyo  ahrinor  u  loham.  He  is 
impelled  and  fortified  by  the  Jfaruts;,  iii.  32,  4  {yebhir  Yrittrasya 
ishito  viveda  amarmano  mamgamamsya  manna) :  iii.  35,  9  {yan  dbhajo 
marutah  Indra  some  ye  tvam  avardhann  abhavan .  ganas  te) ;  iii.  47,  3 
{yan  dbhajo  maruto  ye  tva  ’nv  ahan  Yrittram  '■ adadhus  tubhyam  ojah  I 
see  also  v.  4) ;  vi.  17,  11 ;  viii.  7,  24 ;  x.  73,  1,  2  ;  x.  113,  3  {vibe  te 
atra  marutah  saha  tmana  avardhann  ngra  mahimdnam  indriyarn).m 

171  Indra  on  his  side  again  is  said  to  give  divine  power  to  the  other  gods  (vi.  36, 1 : 
yad  deveshu  dkarayathak  asuryam). 

172  Sayana  understands  devebhih  of  the  worshippers :  stotraih  stuymnand  devata 
balamfi  bhavati,  “  a  deity  when  lauded  by  hymns  becomes  strong.” 

173  Indra,  however,  in  a  dispute  with  the  Maruts  (to  which  I  shall  again  advert  in 
the  section  on  those  deities)  claims  to  have  slain  Yrittra  by  his  own  might,  i.  165,  S : 
vadium  vrtttrmn  marutah  indriyena  svena  bhamcm  tavisho  babhuvan;  oompare  vii. 
21,  6,  where  the  same  thing  is  said  of  him  by  his  worshipper :  svena  hi  Vrittram 
savasd  jaghantha  na  latrur  mitam  vividad  yudha  te;  and  x.  138,  6  :  eta  tya  te 
srutyani  hernia  yad  chaji  churn  ahrinor  ayqjmm.  Compare  viii.  79,  5 ;  viii.  86,  9 ; 
viii.  87  3.  In  v.  30,  5,  all  the  gods  are  said  to  be  afraid  of  him  (atas  chid  Indrad 
abhayanta  devah).  In  another  place,  too  (viii.  7,  31),  the  Maruts  are  ashed  “  what 
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With  Brihaspati  as  his  ally  he  overthrew  all, the  enemies  of  the  gods 
who  assailed  him,  viii.  85,  15  (viio  adevir  abhi  achamntlr  Brihaspatina, 
yivja  Indmti  sasahe). 

Tfras  exhilarated  and  encouraged,  ii.  15,  1  (tri/cadrulceshu  apibat 


they  were  seeking  when  they  deserted  Indra,  and  who  could  then  trust  in  their 
friendship  ”  had  ha  nunam  hadhapriyo  yad  Indram  ajahatana  |  ho  vah  sakhitve  ohate  | 
Prof.  Muller,  Trans.  R.V.  i.  p.  68,  takes  hadhapriyah  as  two  words,  and  renders  the 
verse  thus :  “  Wh'at  then  now  ?  where  is  there  a  friend,  now  that  you  have  forsaken 
Indra  f  Who  cares  for  your  friendship?’!)  Compare  iv.  18, 11,  quoted  above  (p.  78  f.), 
where  India’s  mother  complains  that  the  gods  were  abandoning  her  son,  and  where 
he  palls  upon  Vishnu  to  display  his  valour.  But  we  are  elsewhere,  viii.  85,  7,  told, 
on  the  contrary,  that  all  the  other  gods  who  had  been  India's  allies,  terrified  by  the 
blast  of  Vrittra’s  breath,  deserted  Indra  and  fled,  while  tlft  Maruts,  it  must  be  sup- 
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sulasya  asya  made  AMm  Indro  jaghana) ;  ii.  19,  2  {asya  manSuno  madlm 
vajrahastah  ahm  Indro  arnovritani  vi  vrischat) ;  vi.  47,  1,  2  ;  s.  112,  1 
{Indra  pila  pratikamam  sutasya .  .  .  .  |  harshasvahantavein.rasatrm),~^~ 
Indra  hurries  off,  escorted  by  troops  of  Maruts,  and  sometimes  attended 
by  bis  faithful  comrade  Vishnu  (i.  22,  19,  Ind/msya  yujyo  salsha) ; 
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i.  85,  7,M  ( Vishmir  yad  ha  avad  vrishanam  madachyutam ;  iv.  18,  11 
(quoted  above  p.  78  f.) ;  vi.  20,  2  (ahirn  yad  vrittram  apo  vavrivamsaih 
harm  rijishin  Vwhnuna  sachanah) ;  viii.  89,  12  ( Sakhe  Tnhno  vitaraih 
vikr'Omas'oa  Bym.tr  dehi  bicam  vajraya  vhhkalhe  |  hanava  vrittram,  ityddi).m 
vii.  99,  4,  5  (Indra-visknu  drimhitah  S'ambarasya  nava  puro  navatim 
oha  6nathish(am),  to  encounter  the  hostile  powers  in  the  atmosphere 
who  malevolently  shut  up  the  watery  treasures  in  the  clouds.  These 
demons,  of  drought,  called  by  a  variety  of  names,  as  Vrittra,™  Ahi, 


j 

i 


174  Benfey,  however,  refers  this  passage,  i.  85,  7,  not  to  Indra,  but  to  the  soma. 

Compare  i.  156,  5;  vi.  17,  11;  viii.  12,  27  ;  viii.  66,  10;  x.  113,  2,  in  which 
passages  (as  well  as  in  separate  hymns,  i.  155;  vi.  69),  Indra  and  Vishnu  are 
connected.  The  S'atapatha  Brahmana  has  the  following"  story  about  Indra  and 
Vishnu,  v.  5,  5,  1  ff : — “  Formerly  Vrittra  had  within  him  all  the  Rik,  Tajush  and 
Saman  verses.  Indra  was  anxious  to  discharge  a  thunderbolt  at  him  (2),  and  said  to 
Vishnu:  *1  will  shoot  a  thunderbolt  at  Vrittra ;  follow  after  me.’  ‘  So  be  it,’ said 
Vishnu,  ‘  I  will  follow  thee ;  smite  him.’  Indra  then  aimed  a  thunderbolt  at  Vrittra, 
who  was  alarmed  at  it,  and  said  (3),  ‘  I  have  this  (source  of)  strength ;  let  me  give 
it  up  to  thee ;  but  do  not  6raite  me.’  So  he  gave  him  the  Yajush  verses.  Indra 
then  aimed  a  second  thunderbolt  at  him  (4),  when  he  said,  ‘  I  have  this  .(source  of) 
strength ;  let  me  give  it  up  to  thee ;  but  do  not  smite  me.’  So  he  gave  the  Rik 
verses.  Indra  then  aimed  a  third  thunderbolt  at  him  (5),  when  he  said,  I  have  this 
(source  of)  strength ;  let  me  give  it  up  to  thee  ;  but  do  not  smite  me.’  So  he  gave 

him  the  Saman  verses . (7)  Indra  lifted  up  the  thunderbolt ;  Vishnu  followed 

him.”  (  Vrittre  ha  vai  idam  agre  sarvam  asa  gad  richo  gad  yajumshi  gal  sdmdni  | 
tasmai  Indro  vajram  prdjihirshat  |  2.  sa  ha  Vishnum  uvacha  “  Vrittruya  rai 
mjram  praharishydmi  |  anu  md  tishthasva”  iti  |  “tatha"  iti  ha  Vishnttr  macha 
“  arm  tea  sthdsye prahara  ”  iti  |  tasmai  Indro  vajram  udgagdma  \  sa  udgatdd  vajrdd 
Vrittro  bibhaydnehakara  |  3.  sa  ha  macha  “  asti  vai  idam  viryam  |  tadnutcprayachb. 
ani  |  md  tu  me praharshtr”  iti  |  tasmai  yajumhi prdgac.hhat  \  tasmai  drittgam  ud- 
gayama  |  4.  sa  ha  uvacha  “asti  vai  idam  vTryam  tad  ««  te  prayachhani  |  md  tu  me 
prahSrshir’’  iti  j  tasmai  richah  prayachhat.  |  tasmai  tritiyam  udgagdma  \  5.  [sa  ha 
uvacha ]  “asti  vai  idam  vtryam  |  tad  nit  te  prayachhani  \  md  tu  me  prahdrshlr  ”  iti  ) 
tasmai  samdni  prayachhat  |  7.  .  .  Indro  hi  vajram  u dagachhad  Vishmir  amatish- 
thata.)  There  is  a  similar  story  in  the  Taitt.  Sanh.  vi.  5,  1,  1.  Agni  is  in  several 
places  (i.  109,  5, 7,  8 ;  iii.  12,  4,  6  ;  x.  65,  2)  associated  with  Indra  as  a  thunderer,  a 
destroyer  of  Vrittra,  and  an  overthrower  of  cities.  Vnruna,  too,  is  in  one  place 
(iv.  41,  4)  joined  with  Indra  aa  a  thunderer. 

178  Vrittrn's  mother  DSnu  also  was,  along  with  her  son,  slain  by  Indra,  and  when 
slaughtered  lay  over  him,  like  a  cow  over  her  calf  (i.  32,  9,  mchdragdh  nhharad  Vrittra. 
putra  Indro  asyali  ava  vadhar  jahhara  |  uttard  siir  adhnrah  puttrah  dsid  JITniuh  sai/r 
sahavatsd  na  dhenu/f).  Seven  Danus  are  mentioned  in  R.V.  x.  120,  6  ( -  Nirukta,  vi. 
21)  d  darehatc  davaea  sapta  Italian  |  ‘‘lie  cleaves  by  his  force  the  6cven  llunus.” 
Roth,  in  bin  illustrations  of  the  Nirukta,  p.  150,  remarks  on  this  passage  :  "  Seven  is 
an  indefinite  number  applied  to  the  demons  of  the  air  and  clouds,  who  appear  under 
the  manifold  nttmea  of  Namuchi,  Kuyava,  S'ushrja,  S’amhara,  Varehin.  etc.,  the 
Dauus  or  DSnavos,  to  whom  in  i.  32,  9,  a  mother  culled  Dunu  is  assigned.”  The 
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S'ushna,  Namuehi,  Pipvu,*  S'atnbara,  Tirana,  etc.,  etc.  (i,  iSI,  0,  1®  j 
ii.  14,  4  IF. ;  viii.  32,  2,  3),  armed,  on  their  aide  alee,  -with,  every 
variety  of  .celestial  artillery  (i.  32,  13,  net  asmai  vidpv.d  m  tmvgaivlt 
sishedha  ria  yiim  mtkam  akirad  hrddumm  eha),m  attempt,  but  in  vain, 
to  resist  the  onset  of  tho  gods.1”  Heaven  and  earth  quake  with, 
affright  at  the  crash  of  Indra’s  thunder,  i.  80,  II  (imc  ohittammmi- 
yme  vepete  bluj-r<a  tnahi  |  yad  Jnira  vajrin/n  ojasa  Vrittram  marutvdn 
avadhih  \  14.  abhishtane  te  adriva  yai  sthah  jugal  oha  rejatc) ;  ii,  11,  9 
(arejetam  rodasi  bhiyune  kanihradato  vpslmo  asya  vajrut  j  10.  arorazid 
vrishno  asya  vajrah) ;  vi.  17,  9  (adha  dyatib  chit  tc  apa  sd  nw  vajrad  doits, 
'mmad  bhiyasa  svasya  manyoh),  and  even  Tvashtri  himself,  who  forged 
the  bolts,  trembles  at  the  manifestation  of  their  wielder’s  anger,  i.  80, 
14  ( Ibash(d  chit  tarn  mamgave  lndra  vevijyate  bhiya).  The  enemies  of 
Indra  are  speedily  pierced  and  shattered  by  the  discharge  of  his  iron 
shafts,  i.  32,  5  [ahan  Vrittram  vrittrataram  vyaihsam  Indro  vajrena  mahata 
vadhena  \  slcandhamsiva  hulisena  vivrikna  ahih  hayate  upaprih  prithivyah), 
i.  57,  6;  i.  61,  10;  pi.  19,  3;  x.  89,  7  (jaghana  Yrittram  svadhitir 
vaneva ),  and  even  by  their  very  sound,  vi.  27,  4  (etat  tyat  tc  indriyam 
acheti  yenavadhir  varasihhasya  seshah  \  vajrasya  gat  te  nikatasya  sushnat 
svanat  chid  Indira  paramo  dadard)\  viii.  6,  ' 13  (yad  asya  manyur  adhva- 
nld  vi  vrittram  parvaso  rujan  |  apah  samudram  airayat).  The  waters, 
released  from  their  imprisonment,  descend  in  torrents  to  the  earth,  fill 
all  the  rivers,  and  roll  along  to  the  ocean,  i.  32,  2  ( vasrah  iva  dhenavah 
syandamanah  anjah  samudram  ava  jagmur  apah  |  12.  avasrijah  sarttave 
sapta  sindhun );  i.  57,  6;  i.  61,  10;  i.  103,' 2  ( vajrena  hatvd  nir  apah 
sasmja);  ii.  11,  2;  ii.  12,  12;  ii.  14,  2;  ii.  15,  3  (vajrena  lihani 
atrinad’  tmdinam) ;  ii.  19,  3  (Indro  arno  apam  pruirayad  Ahiha  ’chha 
samudram );  iii.  32.  6;  iv.  17,  1 ;  v.  32,  1  (adardar  utsam  asrijo  vi 
khdni  tvam  arnavan  badbadhdn&n  aramnah  )  mahantam  lndra  parvatam 
•vi  yad  vah  srijo  vi  dkarah  ava  Ddnavam,  han) ;  vi.  30,  4 ;  viii.  65,  3 ; 

S'atap.  Br.  i.  6,  4,  18,  says  that  Indra  is  the  sun  and  Yrittra  the  moon  (tad  mi  esha 
eva  Indro  yah  esha  tapati  |  atha  esh-a  oca  vrittro  yat  chandramali). 

H,.Sfiyana  understands  this  line  of  tho  lightnings,  etc.,  fashioned  by  Yrittra’s 
magical  power  to  destroy  Indra  (Indram  nisheddhum  Yrittra  yan  vidyitd-adin  mayayS 
nirmitamn  tc  sarve  'py  mam  nisheddhum  asahta//). 

lie  Yrittra  is  said,  in  ii.  SO,  3  (according  to  Sayann’s  explanation  of  the  line),  to 
have  rushed  upoti?  Indra,  clothed  in  a  cloud,  but  to  have  been  overcome  (miham 
vasanah  upa  hi  wt  adudrot). 
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x.  138,'  2.  The  gloom  which  had  overspread  the  sky  is  dispersed,  and 
the  sun  id  restored  to  his  position  in  the  heavens  (i.  32,  4 ;  i.  51,  4, 
Vrittrpm  yad  Indra  iavasd  avadhir  Ahim  ad  it  suryam  divi  urohayo 
dri&e) ; 1,6  i.  52,  8  ( ayachhathdh  bahvor  vajram  ayasam  adharayo  divi  a 
suryam  driio) ;  ii.  19,  3.  Constant  allusions  to  these  elemental  con-  \ 
flicts  occur  in  nearly  every  part  of  the  Rig-Veda  (i.  4,  8 ;  i.  32,  Iff.;! 
i.  52,  2  ff. ;  i.  54,  4  ff. ;  i.  80,  1  ff. ;  i.  103,  2  ff. ;  ii.  11,  5  if.  ;  v.  32,  ° 

1  ff. ;  x.  89,  7;  x.  113,  6),  and  the  descriptions  are  sometimes  em¬ 
bellished  with  a  certain  variety  of  imagery.  The  clouds  are  repre¬ 
sented  as  mountains,  or  as  cities  or  fortresses  of  the  Asuras,  ii.  14,  6 
(yah  satafh  S'ambarasya  puro  bibheda  asmana  iva  purvih) ;  viii.  17,  14 
(bhetta  purdfh  saioatindm ) ;  viii.  87,  6 '{tvam  hi  sasvatindm  Indra  darttd 
purdm  asi),  which  are  variously  characterized  as  the  autumnal  (purah 
idradlh,  i.  131,  4;  vi.  20,  10),  the  moving  (puraffi  charisknvam,  viii.  1, 
28),  and  the  iron  ( dyasih ,  ii.  20,  8)  or  stone-built  (iv.  30,  20,  satam  0 
asmanmaylnam  purdm  Jndro  vyusyat  |  Divodasuya  ddsushi) 150  cities  of 
the  Asuras  (or  atmospheric  demons),  which  Indra  overthrows  (i.  51,  5  ; 
i.  63,  7;  i.  103,  3;  i.  130,  7;  i.  174,  8;  ii.  19,  6;  ii.  20,  7;  iii.  12, 
6;  iv.  26,  3;  iv.  30,  13;  viii.  82,  2;  x.  89,  7).  He  casts  down  his 
enemies  when  he  discovers  them  on. the  aerial  mountains  (i.  32,  2, 
ahann  Ahim  parvate  sisriydnam)  ;  i.  130,  7  ( Atithigvdya  S'ambaram 
girer  ugro  avdtirat) ;  ii.  12,  11  (.Yak  S'ambaram  parvatcs.hu  ksluyantam 
chatvdrimiydm  saradi  anvavindat) ;  iv.  30,  14  (uta  ddsam  kaulitaram 
brihatah  parvatdd  adhi  \  dvdhann  Indrah  S'ambaram ) ;  vi.  26,  5 ;  or 
hurls  them  back  when  they  attempt  to  scale  the  heaveus  (ii.  12,  12 
yo  Rauhinam  asphurad  vajra-buhur  dydm  drohantam);  viii.  14,  \i(mdyd- 
bhir  utsisripsatah  Indro  dydm  drurukshatah  \  ava  da*yf<n  adhunuthdli). 
One  of  them  he  crushes  under  his  foot,  1,  51,  6  ( Arbadam  ni  kramlh 
padd),  or  pierces  with  ice,  viii.  32,  26  (himena  aridhyad  Arbadam). 
He  strikes  off  the  head  of  Hamuclii  with  the  foam  of  the  waters,'5" 

1,9  Sfiyana  understands  the  last  words  to  mean  that  India  freed  the  sun  which  had 
been  hidden  by  Vyittra  ( Vrittrena  drritmh  turyam  tmmTul  ri  iHrail  ,nnu,iiur!,u/d.  In 
i.  32,  4,  and  iil  19,  3<  Indra  i6  said  to  have  generated  the  sun  ;  which  may  refer  to 
an  actual  creation,  and  not  to  a  mere  bringing  into  view.  In  x.  89,  2,  Indra  seems 
to  be  identified  with  the  aun  (««  suryah),  and  to  have  destroyed  the  black  darkness  bv 
his  light  ( krinhaa  tamam  ei  tvishyd  jayhina). 

1,0  Possibly  these  may  be  ordinary  terrestrial  cities;  and  the  same, may  he  the  ease 
in  regard  to  the  cities  alluded  to  in  some  of  the  texts  next  to  he  cited. 

161  Bee  nbove,  in  a  preceding  note. 
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Tiii.  14,  13  (apum  phendna  namucheh  sir  ah  Tndrn  udavmimjah )i  On'cof 
his  opponents,  Urana,  is  described  as  a  monster,  with,  ninety-idne  arms, 
ii.  14,  4  (yah  Vranaih  jaghdna  nava  chakkvammit  nmatA  elm  liiMn) ; 
and  another  as  having  three  heads  and  six  eyes,  x.  99,  6  (sa  id  dusam 
tuviravam  pat  ir  dan  shalalcshaih  trUirshanam  damanyat). 

The  growth  of  much  of  the  imagery  thus  described  is  perfectly 
natural,  and  oasily  intelligible,  particularly  to  persons  who  have  lived 
in  India,  and  witnessed  the  phenomena  of  the  seasons  in  that  country. 
At  the  close  of  the  long  hot  weather,  when  every  one  is  longing  for 
rain  to  moisten  the  earth  and  cool  the  atmosphere,  it  is  often  extremely 
tantalizing  to  see  the  clouds  collecting  and  floating  across  the  sky  day 
after  day  without  discharging  their  contents.182  And  in  the  early  ages 
when  the  Yedic  hymns  were  composed,  it  was  an  idea  quite  in  conso¬ 
nance  with  the  other  general  conceptions  which  their  authors  enter¬ 
tained,  to  imagine  that  some  malignant  influence  was  at  work  in  the 
atmosphere  to  prevent  the  fall  of  the  showers,  of  which  their  parched 
fields  stood  so  much  in  need.  It  was  but  a  step  further  to  personify 
both  this  hostile  power  and  the  beneficent  agency  by  which  it  was  at 
length  overcome.  Indra  is  thus  at  once  a  terrible  warrior  and  a 
gracious  friend,  a  god  whose  shafts  deal  destruction  to  his  enemies, 
while  they  bring  deliverance  and  prosperity  to  his  worshippers.  The 
phenomena  of  thunder  and  lightning  almost  inevitably  suggest  the 
idea  of  a  conflict  between  opposing  forces ;  even  we  ourselves,  in  our 
more  prosaic  age,  often  speak  of  the  war  or  strife  of  the  elements.  The 
other  appearances  of  the  sky,  too,  would  afford  abundant  materials  for 
poetical  imagery.  The  worshipper  would  at  one  time  transform  the 
fantastic  shapes  of  the  clouds  into  the  chariots 183  and  horses  of  his  god, 
and  at  another  time  would  seem  to  perceive  in  their  piled-up  masses 
the  cities  and  castles  which  he  was  advancing  to  overthrow. 

(5)  Indra’s  greatness. 

In  numerous  places  of  the  Rig-veda,  the  highest  divine  functions 
and  attributes  are  ascribed  to  Indra.  A  collectf&ri  of  the  most  striking 

182  In  viil.  6,  1,  Indra  is  compared  to,  and  therefore  distinguished  from,  Paqanya, 
the  rain-god  ( mahan  Indro  yah  "ojam  Tarjanyo  vrishtiman  im  |  stomair  Vatsasya 
vavridhc).  In  viii.  82,  1,  4,  he  is  identified  with  Surya,  the  Sun. 

m3  Compare  Psalm  104,  3 ;  Isaiah  19, 1 ;  Daniel  7,  13 ;  Matth.  24,  30  ;  26,  64 ; 

.  Habakkuk  3,  8 ;  Breal,  Hercule  et  Caous,  171  f. 
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of  these  passages  will  be  found  in  the  4th  vol.  of  this  work,  pp.  85-94. 
I  subjoin  some  additional  texts : 

i.  61,  14*  Asya  id  u  bhiyd  girayak  cha  drilhak  dyava  cha  bhumu 
janvshas  tl’jetc  |  “  Through  fear  of  him  when  he  is  born,  the  stable 
mountains,  and  heaven  and  earth,  are  agitated.” 

i.  100,  1 . maho  divah  prithivyas  cha  samrdt  |  ....  15.  Na 

yasya  desalt,  devata  m  marttdh  upas  ehana  savaso  antam  dpuh  \  “  The 
monarch  of  the  great  heaven  and  of  the  earth  ....  15.  of  whose  might 
neither  gods  by  their  divine  insight,  nor  men,  nor  waters  have  attained 
the  limit,” 184 

i.  101,  5.  To  visvasya  jagatah  prdnatas  patih  \  ‘i  He  (Indra)  who  is 
the  lord  of  the  whole  moving  and  breathing  (world),”  etc. 

i.  165,  9.  Amittam  a  te  maghavan  nahir  nu  na  tvdvdn  asti  devata, 
viddnah  |  najayama.no  naiate  na  jdto  ydniharishyd  hrinuhi  pravriddha  | 
“  There  is  nothing  unconquered  by  thee  :  no  one  like  thee  is  known 
among  the  gods.  Ho  one  to  be  bom,  or  yet  born,  can  rival  thee.  Do, 
great  god,  whatever  thou  wiliest  do.”  (Compare  iv.  18,  4.) 

i.  173,  6.  Pra  yad  itthd  mahind  nribhyo  asti  aram  rodasi  kakshye  na 
asmai  |  “Since  Indra  is  so  superior*to  men,  heaven  and  earth  do  not 
suffice  for  his  girdle,”  etc. 

ii.  17,  5.  Sa  prdchXndn  parvatan  drimhad  ojasd  adhardchinam  akarod 
apd/tn  apah  |  adluLrayat  pritldvlih  visvadhayasam  astabhnad  may  ay  a 
dydm  avasrasah  \  “  He  has  settled  the  ancient  mountains  by  bis  might ; 
he  has  directed  downwards  the  action  of  the  waters.  He  has  supported 
the  earth,  the  universal  nurse.  By  his  skill  he  has  propped  up  the 
sky  from  falling.” 

iii.  30,  5  (quoted  above,  p.  30).  “  "When  thou,  O  Maghavan,  didst 
grasp  even  these  two  boundless  worlds,  they  were  but  a  handful  to 

iii.  34,  2.  Indra  Icshitinain  asi  munushinam  viiam  daivinanv  asi  pvr- 
vaydva  \  “Indra,  thou  art  the  leader  of  the  human  races,  and  of  the 
divine  people.  7.  Ytidhendro  mahnd  varivak  clmkdra  devehhyah  |  “In 
battle  and  by  kio’power  he  has  acquired  wealth  for  the  gods.” 

iii.  46,  2.  Mho  'diisasya  bhuvanasya  raja  |  3.  Pra  mdtrdbhih  ririche 
rochamdnali  pra  dcvcbltir  mkato  apratUah  |  pra  majmand  dirah  Indrah 
lcs  Seo  Bcnfcyo  Translation  in  Orient  and  Occident  ii.  618. 

Compare  Icriiah  si,  12. 
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prithivyah  pra  uror  maho  antm'ihhad  rijlshl  j  “  Thou,  who;  alone'hrt ' 

the  king  of  the  whole  world,  etc . 3.  Indra  luminous,  has 

surpassed  all  measures;  in  every  respect  unequalled,  he  has  surpassed 
the  gods ;  the  impetuous  deity  has  surpassed  in  greatness  the  heaven 
and  the  earth,  and  the  broad  and  vast  atmosphere.” 

iv.  17,  2.  Tnva  tvislio  janiman  rejata  Dyauh  rejad  Bhumir  bhiyasa 
svasya  many  oh  \  “At  the  birth  of  thee,  the  glorious  one,  the  heaven 
trembled,  and  the  earth,  through  fear  of  thy  wrath,”  etc.  (Compare 

iv.  22,  3,  4). 

iv.  18,  4.  Nahi  nu  asya  pratimanam  asti  antar  jateshu  uta  ye  janitvah  [ 
“He  has  no  parallekamong  those  bom  or  who  are  to  be  born.” 

v.  30,  5.  Paro  yat  tvam paramah  ajanishthah paravati  sruiymn  nama 
bibhrat  \  atas  chid  Indrad  abhayanta  devah  |  “  "When  thou  wert  bom, 
the  highest  and  supreme,  bearing  a  name  renowned  afar,  the  gods  were 
then  afraid  of  Indra,”  etc. 

v.  42,  6.  Marutvato  apratltasya  jhhnor  ajuryatah  pra  brrnama  Tcri- 
tani  j  na  U  .pUrve  maghavan  na  aparaso  na  viryafii  nutandh  leak  chana 
apa  |  “Let  lis  declare  the  deeds  of  the  unrivalled,  victorious,  undecay¬ 
ing  god,  who  is  attended  by  thfi^Haruts.  Neither  have  former  nor 
later  (beings),  nor  has  any  recent  (being)  attained  to  thy  valour.”  166 

vi.  24,  8.  Na  mlave  namate  na  sthiraya  na  kardhate  dasyujutaya 
stavan  |  ajrah  Indramja  girayas  chid  rishvah  gambMre  chid  bhavati 
gadham  asmai  |  “"When  lauded,  he  does  not  bow  before  the  strong, 
nor  the  firm,  nor  the  presumptuous,  impelled  by  the  Dasyu.  Moun¬ 
tains,  though  lofty,  are  plains  to  Indra,  and  in  that  which  is  deep  he 
finds  a  bottom.”  Compare  viii.  82,  10. 

vi.  30,  1,  quoted  above, p.  30  f.  “Indra has  surpassed  the  heaven  and 
the  earth.  The  two  worlds  are  but  equal  to  the  half  of  him.”  (Comp, 
s.  119,  7.)  ’ 

vi.  30,"  5.  Raja  'bhavo  jagatak  charshanlnaih  sulcam  sfiryaM  janayan 
dyam  ushasam  |  “Thou  hast  become  the  king  of  things  moving,  and  of 
men,  generating  at  once  the  Sun,  the  Heaven,  the  Dawn.”  (Compare 
iii.  49,  4.) 

viii.  6,  15.  Na  dyavah  Indram  ojasa  na  antarileshani  vajrinam  \  na 

lee  In  viii.  70  3,  it  is  said  that  Indra,  like  a  terrific  bull,  cannot  be  stopped  either 
by  gods  or  men  when  he  wishes  to  be  generous  {na  tvd  sura  devali  na  marttaso  ditsan- 
tam  j  blmnam  na  gain  varayante). 
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m  vynchcmia,  Miumtiyah  |  “  Neither  heavens,  nor  atmospheres,  nor 
earths,  have  equalled  Indra  the  thnnderer  in  might.” 

viii.  I2;;s-S0»  YadA  suryam  amurh  divi  sukrarh  jyotir  adharayah  \  ad 
it  te  mha'phmmiani  yemire  |  “  When  thou  (Indra)  didst  place  yonder 
sun  a  brilliant  light  in  the  sky,  then  all  worlds  submitted  to  thee.” 
(Compare  vi.  30,  2.) 

viii.  14,  9.  Indrena  rochand  divo  drilMni  drinihitani  cha  |  sthiruni 
m  paraim.de  |  “  By  Indra  the  lights  of  the  sky  have  been  fixed  and 
established.  Those  which  are  established  he  has  not  removed.” 

viii.  15,  2.  Yasya  dvibarhaso  brihat  saho  dadhara  rodasi  |  girin  ajran 
apah  svar  vrMiatvana  |  “Of  which  mighty  god  the  great  vigour  sup¬ 
ported  the  two  worlds,  the  mountains,  plains,  waters,  and  heavens.” 

viii.  51.  7.  Visve^te  Indra  viryam  devah  aim  lcratum  daduh  \  “All 
the  gods,  Indra,  yield  to  thee  in  vigour  and  strength.” 

viii.  78,  2.  Devds  te  Indra  sakhydya  yemire  |  “  The  gods,  o  Indra, 
sought  after  thy  friendship.”  (Compare  viii.  87,  3.) 

viii.  82,  5.  Yad  va  pravriddlta  satpate  “na  marai”  iti.  manyase  | 
uto  tat  satyam  it  tava  |  “  That  which  thou,  o  powerful  lord  of  the 
good,  expectest,  ‘I  shall  not  die,’  proves  true.”  (Compare  x.  86,  11, 
quoted  above,  p.  82.) 

viii.  85,  4.  Manye  tva  ymjniyam  yajniyanam  mange  tva  chymanam 
aehyutanam  |  manye  tra  satvanam  Indra  ketum  manye  tva  vrishabham 
ckarshamndm  |  ....  6.  Tam  u  shfavdma  yah  imd  jujana  vised  jotani 
avairdni  asmat  |  .  .  .  .  9.  Anayudhaso  asurdh  adevds  chakrena  tun  apa 
vapa  fijuhin  \  “I  regard  thee,  Indra,  as  the  most  adorable  of  the 
adorable,  the  caster  down  of  the  unshaken,187  the  most  distinguished 

of  living  things,  the  chief  of  beings . 6.  Let  us  praise  this  Indra 

who  produced  these  (worlds) :  all  beings  are  inferior  (or  subsequent)  to 

him .  9.  The  Asuras  are  without  weapons  and  are  no  gods : 

sweep  them  away  with  thy  wheel.”  (Compare  vi.  18,  10),  where  he  is 
'  said  to  consume  the  Bakshases  with  his  bolt  as  fire  a  dry  forest : 
Agnir  na  inehkam  vanam  Indra  hetl  raksho  ni  dhakshi  aianir  na  bhlmd). 

viii.  86,  14.  Toad  vihdni  bhuvandni  vajrin  dydvd  rejete  pjril'hivi  via 
bhlsM  |  “All  worlds,  thunderer,  both  heaven  and  earth,  tremble 
through  fear  of  thee.” 

x.  44,  8.  Oiii.ll  cjrdn  rcjamdndn  adhdrayad  Dyauh  hrandad  anta- 
iCT  The  Ilnmts  ere  cnid  to  have  the  same  power  (i.  64,  3V 
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rilcshani  kopayat  |  ‘‘He  sustained  the  quaking  mountains  and  plains : 
the  sky  resounded ;  he  shook  the  atmosphere,”  eto.  (Compare  ii.  12,  2.) 

jr.  54,  1.  Tain  m  U  klritim  maghavan  mahitvu  gat  tva,  bhit'e  rodast 
ahvayetam  \  pravo  devan  ....  2.  Tad  acharas  tarnu  vavridhano  balani 
Indra  pralrmu.no  janeshu  |  mays,  it  sa  te  yani  yuddUni  almr  na  adya 
satruih  na  pu-ra  vivitse  |  3.  Eah  u  me  te  mahimmalt  samasya  mnat 
pane  rishayo  antam  apul}  \  yad  mdtarmn  aha  pitamrn  cha  salaxm  ajam- 
yathas  tanvah  svuyah  I  6.  To  adadhaj  jyotishi  jyotiv-  antm'  yo  asrijad 
madhuna  smn  madhimi  |  “  (I  celebrate),  Maghavan,  thy  glory  in  that 
through  thy  greatness  the  terrified  worlds  invoked  thee.  Thou  didst 
deliver  the  gods,  et<y  ....  2.  When  thou  didst  march  on  increasing 
in  thy  magnitude,  proclaiming  thy  strength  amongst  men,  thy  combats 
which  they  describe  were  (the  proofs  of)  thy  power ;  neither-  now  nor 
before  dost  thou  know  of  any  enemy.  3.  Which  of  all  the  seers  before 
us  have  found  out  the  end  of  all  thy  greatness  ?  seeing  that  thou  didst 
produce  at  once  the  father  and  the  mothert(heaven  and  earth)168  from 
thine  own  body.  6.  He  placed  light  in  light,  and  imparted  to  sweet 
things  their  sweetness.” 

x.  89,  4.  To  aksheneva  chakriya-iacMbhir  vishvak  taUanibha  prithivim 
uta  dyam  |  1 0.  Indro  divah  Indrah  Ue  pritldmjah  Indro  apam  Indrah  it 
parmtanam  |  “  (Indra)  who  by  his  powers  holds  asunder  Heaven  and 
Barth,  as  the  two  wheels  of  a  chariot  are  kept  apart  by  the  axle. 
Indra  rules  over  the .  sky,  Indra  rules  over  the  earth,  Indra  rules 
over  the  waters,  and  Indra  rules  over  the  mountains,”  etc. 

x.  102,  12.  Tvam  vihasya  jagatai  ohahlmr  Indrasi  chafalmshaJi  | 
“  Thou,  Indra,  art  the  eye  of  all  moving  things  that  see.” 

x.  138,  6.  MasSm  vidhanam  adadhuh  adhi  dyavi  tvaya  vibhinnam 
bharati  pradhim  pita,  |  “  Thou  (Indra)  hast  ordained  the  (course  of  the) 
months  in  the  heaven :  the  father  (the  sky)  has  a  circumference  divided 
by  thee.” 

In  some  places  (iv.  19,  2  ;  iv.  21,  10)  Indra  is  called  samrat,  or  uni¬ 
versal  monarch,  in  other  places  (iii.  46,  1 ;  iii.  49,  2 ;  vii.  82,  2 ;  viii. 
12,  14)  svarat,  a  self-dependent  sovereign.  In  viii.  6,  41,  he  is 
called  “  an  ancient  rishi,  ruling  alone  by  his  might  ”  (rishir  hi  pur- 
vajdh  asi  ekah  itanak  ojasa).  In  i.  174,  1 ;  viii.  79,  6,  he  is  designated 
as  a  sura,  “  the  divine.” 


See  above  p.  30. 
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The  preceding  passages  afford  a  fair  specimen  of  the  language  in 
which  Indra- is  jnqst  commonly  celebrated  in  the  hymns.  It  will  be 
observed  that  the  attributes  which  are  ascribed  to  him  are  chiefly  those 
of  physical  superiority,  and  of  dominion  over  the  external  world.  In 
!  fact  he  is  not  generally  represented  as  possessing  the  spiritual  elevation 
and,  moral  grandeur  with  which  Yaruna  is  so  often  invested. 

(6)  Indra' s  relations  with  his  worshippers. 

There  are,  however,  many  passages  in  which  Indra’s  close  relations 
with  his .  worshippers  are  described,  and  a  few  in  which  an  ethical 
•  character  is  attributed  to  him.  Faith  in  him  is  confessed,  or  enjoined 
in  the  following  texts ; 

i.  55,  6.  Adha  ehana  brad  dadhati  tvishimate  Indraya  mjram  nigha - 
nighnate  vatdhmn  |  “  Men  have  faith  in  the  fiery  Indra  when  he  hurls 
again  and  again  his  destroying  thunderbolt.” 

i.  102,  2.  Asme  suryu-chandramasa  abhichahshe  sraddhe  lcam  Indra 
charato  vitarturmn  |  “  Sun  and  moon  move  alternately,  o  Indra,  that 
we  may  behold,  and  have  faith.” 

i.  103,  5.  Tad  asya  idam  pabyata  bhuri  pushtam  brad  Indrasya  dhat- 
tana  vlrydya  |  “  Behold  this  his  great  abundance,  and  have  faith  in  the 
prowess  of  Indra.” 

i.  104,  6.  MS  mtaram  Ihujam  a  ririsho  nah  sraddhitam  te  mahate 
indriyaya  |  7.  Adha  mamje  brat  te  asmai  adhdyi  vrisha  chodasva  mahate 
dhanaya  |  “6.  Do  not  injure  our  future  production:  we  have  put 
faith  in  thy  great  power.  7.  I  surely  believe  that  faith  has  been 
reposed  in  thee  :  vigorous  god,  advance  us  to  great  wealth.” 

i.  108,  6.  Tad  abravam  prathamam  vain  vrinano  ayam  somo  asurair 
no  vihamjah  |  taih^atyam  braddham  abhi  a  hi  yatam  atha  somasya  piba- 
tam  rnitmya  |  “Since  I  said  at  first,  when  supplicating  you  twain 
(Indra  and  Agni)  ‘  this  soma  is  to  be  offered  by  us  for lf”  the  divine 
'  beings ;  ’  come  now,  in  consideration  of  this  true  faith,  and  drink  the 
poured-ont  soma.” 

In  vi.  28,  5,  the  poet  says :  Imah  yah  gavah  sa  janasah  Indrah 
ielihami  id  hfidu  manata  chid  Indram  \  “These  cows,  o  men,  are 
Indra :  I.  desire  Indra  with  my  heart  and  soul.” 

In  ix.  113,  2,  truth,  faith,  and  austere-fervour  are  enjoined  on  the 
ira  See  Conley's  Tcuclation  and  note,  Orient  und  Occident,  iii.  142. 


worshipper :  ritavdhena  satycna  iraddhayd  tapasd  sutafy  YndrGyaApndo 
pansrava  |  “  Poured  out  -with  holy  words,  with  truth,  with  faith,  witi 
austere-fervour,  o  Soma,  flow  for  Indra.” 

x  160,  3.  Yah  usata  manasd  sommn  asmai  sarsahndd  devfffidmah 
mnoti  |  na  gdh  Indras  tasya  paradadali  ityddi  |  “Eidra  does  not 
abandon  the  cattle  of  the  man  who  loves  the  gods,  and  with  a  longing 
soul  and  with  ail  his  heart  pours  out  libations  of  soma-juice.” 

And  the  reality  of  his  existence  and  power  is  asserted  in  opposition 
to  faithless  or  sceptical  doubts  in  the  following : 

ii.  12,  5.  Yam  sma  prichanti  kuha  seti  ghorarn  uta  im  almr  na  esho 
asti  iti  mam  |  so  aryah  pushtlr  vijah  iva  190  dminati  irad  asmai  dhatta 
sa  janusah  Indrah  |  “That  dreadful  being,  of  whom  they  ask  ‘where 
is  he,’  and  of  whom  they  say  ‘he  is  not’  [or,  ‘this  is  not  he’],  he 
carries  away  the  wealth  of  the  foe,  as  a  gamester  the  stakes ;  put  faith 
in  him,  he,  o  men,  is  Indra.” 

vi.  18,  3.  Asti  svid  nu  viryam  tat  te  Indt'iaia  svid  asti  tad  ritutha  vi 
vochak  |  4.  Sad  id  hi  te  luvijdtasya  mange  sahah  sahishtha  |  “3.  Does 
that  prowess  belong  to  thee,  Indra,  or  does 'it  not?,.., tell  us  truly.  4. 
Thy  strength,  o  thou  strongest  of  beings,  who  art  great  by  nature,  is 
really  existing.” 

viii.  89,  3.  Pra  su  stomam  bharata  vdjayantah  Indrdya  satyam  yadi 
satyam  asti  \  “ na  Indro  asti”  iti  nemah  u  tvah  aha  kah  wi  dadarsa  ham 
abhi  stavdma  |  4.  again  asmi  jaritah  pakya  mcha  vihd  jdtdni  abld  asmi 
■  mahna  ]  “  3,  Present  to  Indra  a  hymn  soliciting  food,  a  true  hymn,  if 
he  truly  exists.  1  Indra  does  not  exist,’  says  some  one ;  ‘  who  has  seen 
him  ?  whom  shall  we  praise  ?’  4.  ‘I  am  here,  o  worshipper’  (exclaims 
Indra) ;  ‘  behold  me  here.  I  surpass  all  creatures  in  greatness.’  ” 

Indra  is  the  friend,  and  even  the  brother,  of  his  present  worshipper's, 
as  he  was  the  friend  of  their  forefathers,  ii.  18,  3  j  ii.  20,  3 ;  iii.  53,  5 
{d  elm  ydhi  Indra  bhrdtah ,  “come,  brother  Indra”) ;  iv.  17,  18 ;  iv.  23, 
6;  vi.  18,  ( pratnam  sakhyam,  “ancient  friendship”);  vi.  21,  5  (ida 
hi  te  vevishatah  purajah  pratndsah  dsuh  pimikrit  sakhayah,  “  for  now 
men  resort  to  thee  continually,  and  the  ancients  born  of  old  were  thy 
friends”)191;  S  {tvaih  hi  dpih  pradivi  pitrinafh  sasvad  babhUlm' \ 
>90  The  words  vijah  iva  are  explained  by  Sayana  as  =  udieejakali  ova  sen,  being  a 

181  See  the  3rd  vol.  of  this  work,  p.  221.  The  passage  is  differently  rendered  by 
Benfey,  Gloss,  to  S.  V;  p.  76,  col.  1. 
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“For  thou  wast  always  a  friend  of  our  fathers”)  ;  vi.  45,  1,  7; 

vii.  21,  9;  vifr.  4,  7;  viii.  45,  1  ff.,  16,  18;  viii.  50,  11;  viii.  57, 
II  ( Tasya  te  svadu  sakhyam  svadvl  pranUih  |  “Thou  whose  friend¬ 
ship  is  sweet  and  sweet  thy  guidance”);  'viii.  81,  33;  viii.  82,  3; 

viii.  86,  7  ;  '-viii.  89,  2 ;  x.  22,  If.;  x.  23,  7  (md  kir  nah  end 
eakkyS  vi'-yamlms  tava  dm  Indra  Vimadasya  cha  rislieh  ]  “Let  not 
these  friendly  relations  of  ours,  of  thee,  o  Indra,  and  the  rishi 
Vimada,  be  dissolved”);  x.  42,  11  (Indra h purastad  uta  madhyato  nah 
dahlia  sahliibhyo  varivah  krinotu  |  “  May  Indra,  a  friend,  grant  riches 
to  us  his  friends  before  and  in  the  middle”).  He  chooses  for  his  in¬ 
timate  the  man  who  presents  offerings,  but  desires  no  friendship  with 
him  who  offers  no  libations  (x.  42,  4  :  Atra  yujam  krinute  yo  havishmdn 
m  asumata  sakhyam  vash{i  surah).  He  is  reminded  that  he  has  friends 
while  his  adorers  are  friendless- (viii.  21,  4  :  Vayaih  hi  tvu  bandhuman- 
tam  abcmdhetvo  viprdsah  Indra  yemima).  He  is  not  only  a  friend,  but 
a  father,  and  the  most  fatherly  of  fathers  (iv.  17,  17  :  Sakha,  pitu 
pitritamah  pitrinam).  As  such  he  is  invoked  by  men  (x.  48,  1  :  Mam 
havante  pitaram  m-jantalah  |  Compare  1,  104,  9,  and  vii.  32,  3,  26). 
He  is  both  father  and  mother  (viii.  87,  11  :  Tram  hi  nah  pita  vaso 
tvam  mutu.  iatakrato  babhuvitha  \  compare  viii.  1,  6).  In  one  place 
(viii.  81,  32)  the  adoring  poet  exclaims:  “Thou  art  ours  and  we 
are  thine”  (tram  asmdkam  tava  smasi).  He  is  the  helper  of  the  poor 
(viii.  69,  3  :  radhra-chodanam)  ;  the  ODly  helper  to  whom  his  wor¬ 
shipper  has  recourse  (ibid.  1 :  na  hi  anyam  bald  ’karam  marditdram). 
He  alone  among  the  gods  has  a  love  for  mortals  (vii.  23,  5  :  eko  devatnl 
dayase  hi  martyun),  and  is  their  helper  (i.  84,  19  :  na  trad  anyo  magha- 
vann  asti  marditu  Indra  bravuni  te  vadmh  \  viii.  55,  13  :  na  hi  trad 
anyah  puruhiita  kaschana  maghavann  asti  marditu)  ;  all  men  share  in 
his  benefits  (viii.  54,  7  :  yat  diid  hi  sasvatdm  asi  Indra  sddhdranas 
tvam).  He  is  the  deliverer  and  the  advocate  (or  comforter)  of  his 
servants  (viii.  85,  20 :  sa  prdvitu  maghard  no  'dhirakta),  and  their 
strength  (vii.  31,  5:  tve  api  kratur  mama).  He  is  a  wall  of  defence 
(viii.  69,  7 :  Indra  drihyasva  par  asi).  His  friend  is  never  slain  or  con¬ 
quered  (x.  152,  1 :  na  yasya  hanyate  sakhd  na  jlyate  kc^Jd  chana).a: 

a12  The  came  is  said  of  Mitra,  iii.  59,  2,  and  of  the  Mnruts,  v.  54,  7.  Compare  vii. 
20,  6;  vii.  32,  14;  viii.  16,5;  viii.  52,  11.  In  viii.  69,  4,  he  is  pruve-d  to  guard 
his  worshipper’ o  chariot,  and  to  bring  it  forward  from  the  reur  into  the  van  ( Indra 
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His  powerful  arms  are  resorted  to  for  protection  (vi.  47,  8  t  rfshvu  tc 
Indra  sthamrasya  bdhu  npa  steyuma  iarana  brihantd).  He  is  invoked 
as  a  mighty  protector  and  deliverer  easy  to  be  entreated  (ibid.  II : 
trataram  Indram  avituram  Indram  have  home  suliamm  bftrmi  Iitlmni). 
The  worshippers  assume  that  Indra,  though  far  off,  is  not  afflicted  with 
deafness,  hut  hears  distinctly  their  invocations  (viii.  45,  17  :  uta  tvO. 
dbadhram  vayam  irutlcm'nam  smtam  Utaye  |  durad  iva  havumahe).  His 
right  hand  is  grasped  by  suppliants  for  riches  (x.  47,  1 :  Jagribhna 
te  dahshinam  Indra  hastam  vasuyavo  vasupate  vasunum).  The  loving* 
praises  of  his  worshippers,  uttered  from  the  soul,  proceed  to  him  as 
messengers,  and  touch  his  heart  (x.  47,  7 :  vanivano  mama  dutasah 
Indram  stomas  eharanti  sumatir  iyahah  \  hridisprih  manass,  mdhyama- 
nah).  The  imploring  poet  with  Mb  hymn  seizes  the  skirts  of  the 
god’s  robe,  as  a  son  his  father’s  (iii.  53,  2 :  pitur  m  pulrah  siehani 
arabhe  te  Indra  svadishthaya  girii  iaeMvali).  He  is  clasped  by  the 
ardent  hymns  of  his  votaries  as  a  husband  is  embraced  by  Ms  loving 
wives  (i.  62,  11 :  patim  na  patnir  usatir  usantam  spnsanti  tva  Sava- 
sdvrn  manishdh  |  i.  186,  7  :  tarn  ini  girojanayo  m'patnlh  surabhishta- 
mam  naram  nasmta  \  x.  43,  1 :  acliha  me  Indram  matayah  svarvidah 
sadhrichir  vUvah  usatir  anushata  \  pari  shmajante  janayo  yathd  patim 
maryam  sundhyum  maghavdnam  utaye  |  Comp.  ii.  16,  9).ls3'  The  hymns 
run  to  him  and  lick  Mm,  as  cows  their  calves  (x.  119,  4  :  upa  ma 
matir  asthita  vd&ra-putram  iva  pniyam  |  i.  186,  7  :  uta  nali  im  matayo 
asvayogdh  sihm  na  gavas  tanmafn  rihamti).  He  is  entreated  not  to  be 
lazy  like  a  priest  (viii.  81,  30  :  mo  shu  brahmeva  tandraynr  bhava  vajd- 
ndm  pate ) ;  and  not  to  allow  other  worshippers  to  arrest  his  horses 
when  conveying  him  to  the  abode  of  the  suppliants  who  would  satisfy 
Mm  with  soma-libations,  but  to  overleap  the  bonds  by  wMch  all  other 
candidates  for  his  favour  seek  to  confine  him  as  fowlers  to  snare  a  bird, 
and  to  pass  quickly  by  them  as  he  would  over  a  barren  desert  (ii.  18, 
3  :  Mo  su  team  attra  baham  hi  viprdh  ni  riraman  yajamanaso  anye  |  iii. 
25,  5  :  ma  te  hari  vrishand  vitaprishtha  ni  riraman  yajamanaso  anye  \ 

pra-  no  ratham  Sm  pas'chdt  chit  swntmn  adrivatj.  |  purastad  mam  me  hridhi  j  compare 
verses  5  and  6).  See  ii.  27,  12. 

183  In  vii.  104,  6,  the  worshipper  prays  that  his  hymn  may  cling  around  Indra 
and  Soma  as  a  girth  clasps  a  horse  ( pari  vam  blmtu  viivatah  iyam  matih  kakshya 
’sveva  vafina). 
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ati  dydhi  Scdvato  vayaih  te  ararh  sutebhih  krinavama  somaih  |  iii.  45,  1 : 
a  mandraif  jfiidra  haribhir  yald  may&raromabhih  \  ma  tvd  kechin  ni 
yaman  mill  na  pdsinah  ati  dhanva  iva  tan  ihi  |  x.  160,  1  :  tivrasya 
o.blmayasah  asya  paid  sarvarathd  vi  hart  iha  muneha  |  Indra  ma  tvd 
yajamdndsah  anye  ni  riraman  tulhyam  ime  sutdsah).  He  is  the  king 
of  things  moving,  of  men,  and  of  all  terrestrial  things ;  and  out  of  this 
abundance  he  bestows  wealth  on  the  man  who  brings  oblations  to  him 
(vii.  27,  3 :  Indra  raja  jagatak  charshanlndm  adhi  Icshami  vishurupam 
yad  asti  |  tato  dadati  dasushe  vasuni  ehodad  radha/t  upastutak  chid 
arvak).  Both  his  hands  are  full  of-  riches  (vii.  37,  3  :  uihd  te  purna 
vasttnd  gabhmtl).  He  is  a  magazine  replenished  with  wealth,  whom 
the  worshipper  urges  to  liberality  (x.  42,  2  :  kosam  na  purnarii  vasuna 
nirishtam  &  chydvaya  maghadeydya  kuram).  Manifold  aids  shoot  out 
from  him  as  branches  from  a  tree  (vi.  24,  3 :  vrikshasya  nu  te  puru- 
huta  mydh  vi  utayo  ruruhur  Indra  pdrvih).  He  is  asked  to  shower 
satisfying  wealth  on  his  adorers,  as  a  man  with  a  hook  shakes  down 
ripe  fruit  from  a  tree  (iii.  45,  4 :  vriksham  pakvam  phalam  ankl  iva 
dhunuhi  Indra  samparanam  vam).  Compare  ix.  97,  53.  Neither  gods 
nor  men  can  arrest  him  in  his  course  when  he  is  bent  on  liberality,  as 
a  terrific  bull  cannot  be  stopped,  viii.  70,  3  (na  hi  tvd  sura  devdh  na 
martdso  ditsantam  \  bhimam  na  gam  varayante).  Compare  viii.  83,*  8, 
and  iv.  16,  14.  His  friendship  is  indestructible  :  he  is  prayed  to 
be  a  cow  to  the  man  who  desires  one,  and  a  horse  to  the  man  seek¬ 
ing  a  horse  (vi.  45,  26 :  dunakam  sakhyam  tava  gaur  asi  vxra  garyate  \ 
akvo  akvdyate  lhava).  He  gives  wives  to  those  who  had  none  (v. 
31,  2:  amenamk  chij  janivatak  chakartha  |  iv.  17,  16:  jamyanto  jani- 
ddm  aksldtotim  a  chyavaydmah).  He  richly  rewards  his  faithful 
servants  and  adorers  (ii.  12,  6:  yo  radhrasya  choditu  yah  krikasya  yo 
bralmano  nddhamdnaeya  kireh  |  14  :  yah  sunvantam  arati  yah  pachantam 
yah  kamsantam  yah  kasamdnam  utl  |  ii.  19,  4:  so  apratlni  manure  pu- 
runi  Indro  dukad  dasushe  |  ii.  22,  3  :  data  radhah  stuvate  kdmyam  vasu). 
The  days  dawn  prosperously  on  the  man  who  says  “  come,  let  us  pour 
out  libations  to  Indra 1  ’  (v.  37,  1  :  tasmai  amridhrdh  ushaso  vi  uchhun 
yah  “  Inirdya  svxiwodma,  ”  ity  dha).  The  king  in  whoso  house  the  god 
drinks  coma  mined  with  milk  suffers  no  calamity,  marches  at  the  head 
of  his  hosts,  slays  his  enemy,  and  lives  tranquilly  at  home,  in  the  enjoy¬ 
ment  of  happiness  (ibid.  4 :  na  sa  rdjd  vyathatc  yasminn  Indrao  tivram 
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somam  pibati gosahhuyam  |  a  satvamir  ajati  hanti  vriitram  faJwti  ltdhiiiiy 
subhago  nu.ma  pushyan  |  Compare  the  next  verse).  His  friend  is  hand¬ 
some,  possesses  horses  and  cows,  rides  in  a  chariot,  and  enjoys  always 
a  life  of  opulence,  and  goes  radiant  into  the  assembly  (viii.  4,  9 :  asvl 
rathi  surftpah  id  gomun  id  Indra  te  salcha  |  svu irahhdjd  }i%,rayasu  sachate 
sada  chandrn  yati  stibham  upa).  Indra  is  gladdonecf  by  the  praises 
of  the  pious  man,  whether  learned  or  unlearned  (viii.  50,  9 :  avipro 
va  yad  andhad  vipro  va  Indra  te  mcliah  \  sa  pm  mandat  ivaya. 
Compare  viii.  81,  12).  He  is  prayed  to  deliver  to-day*  to-morrow,  next 
day,  and  every  day,  and  both  by  day  and  night  (viii.  ,50,  17  :  adya 
adya  hah  srah  Indra  truera  pare  eha  nah  |  viha  cha  no  jaritrm  satpaie 
ahu  diva,  nahtam  cha  rahhishah  |  Compare  viii.  53,  6).  The  god  is,  how¬ 
ever,  sometimes  naively  importuned  to  be  more  prompt  in  his  liberality. 
“  Gracious  are  thy  hands,  o  Indra  (the  poet  cries  in  iv.  21,  9),  beneficent 
thy  fingers,  bestowers  of  wealth  on  thy  worshipper ;  why,  then,  dost 
thou  sit  still  ?  Why  dost  thou  not  gladden  us  ?  Why  dost  thou  not 
delight  in  giving?”  bhadra  te  hasta  suhritpta  pani  prayantara  stuvate 
radhah  Indra,  |  ha  te  nishattih  kirn  u  no  mamatsi  him  na  ud  ud  u  harshase 
datave  u).  Again  in  x.  42,  3,  he  is  asked :  ■>“  Why  do  they  call  thee 
generous,  o  opulent  god  ?  Sharpen  me,  for  I  hear  thee  to  be  a  sharpener ; 
let«my  hymn  be  productive,  o  mighty  god;  bring  to  us  good  fortune 
and  riches  ”  (him  anga  tva  maghavan  bhojmn  uhtth  hsihi  ma  sibayaih  tva 
srinomi  |  apnasvati  mama  dhir  astu  bakra  rasmidam  bhagcrn  Indra 
abhara  nah).  The  god  is  even  told  that  the  poet,  if  in  his  place,  and 
possessed  of  the  ample  resources  which  he  alone  commands,  would 
shew  himself  more  bountiful,  and  would  not  abandon  his  worshipper 
to  poverty,  but  would  daily  lavish  on  him  cows  and  other  property 
(vii.  32,  18  :  yad  Indra  yavatas  tvam  etavad  aham  Ulya  |  stotdram  id 
didhisheya  raduvaso  na  papatrdya  rasiya  |  19.  S'iksheyam  in  mahayate 
dive  dive  ray  ah  u  Imhachidride  |196  viii.  14,  1.  Yad  Indra  aham  yatha 

194  On  tlie  sense  assigned  by  the  Indian  writers  to  dratra  see  my  art.  on  the  inter¬ 
pretation  of  the  Veda,  in  Joum.  R.A.S.  for  1866,  p.  37S. 

198  These  verses,  with  the  entire  hymn  in  which  they  occur,  are  translated  hy 
Prof.  Max  Muller  in  his  Anc.  Sansk.  Lit.  ]5.  643  ff.  The  word  Imhachidride  is  there 
rendered  “  to  whosoever  it  he,”  and  it  is  there  mentioned  in  a  note  that  “  according 
to  the  commentator  kuhachidvid  means  ‘  wherever  he  be.’  ”  Prof.  Muller  adds :  it 
may  perhaps  mean  the  ignorant.  Prof.  Roth  follows  SSyana  in  his  explanation.  A 
similar  appeal  is  made  to  Agni  in  viii.  19,  26 :  yad  Ague  martyas  tmfil  syam  aham 
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team  isiya  vasvah  ehah  it  |  stota.  me  goshakha  sydt  |  sikskeyam  asmai 
ditscyaih  kaolupate  mardshine  \  yad  aham  gopatih  syam). 

Indra  supplies  the  place  of  armour,  aud  is  a  champion  who  fights  in 
the  van,  vii.  31,  6  {team  varma  saprathah  puroyodhas  cha  vrittrahan  | 
teaya  pratibriipc)  yujd) .  He  is  supplicated  for  all  sorts  of  temporal 
blessings,  as  wealth  in  cows,  horses,  chariots,  health,  understanding, 
sweetness  of  voice  ( svadmanaih  vdchah),  prosperous  days,  long  life  ex¬ 
tending  to  a  hundred  years  (ii.  21,  6 ;  iii.  36,  10 ;  vii.  27,  5  ;  x.  47,  f 
1  ff.).  In  iv.  32,  17  ff.  the  worshipper  states  his  wishes  more  in  detail;  / 
asks  Indra  to.  give  him  a  thousand  yoked  horses,  a  thousand  jars  off 
soma,  hundreds  of  thousands  of  cows  ;  acknqjvledges  that  he  had* 
received  ten  golden  jars,  and  urges  the  god  not  to  be  sparing,  but  to 
bestow  abundantly  in  conformity  with  his  character  for  liberality 
( sahasram  vyatinam  yuktanam  Indram  intake  |  satam  somasya  kharyah  \ 
18.  Sahasra  te  satu  vayam  gavam  a  ehyavayamasi  |  asmatrd  rddhah  eta 
te  |  19 srDasa  te  halaidnam  hiranyanam  adhimahi  \  bhuridak  asi  Vrit¬ 
trahan  |  20.  Bhuridak  bhuri  deki  no  ma  dabhram  bhuri  a  bhara  \  bhuri 
gha  id  Indra  ditsasi  |  ,21.  Bhuridak  hi  asi  srutah  purutrd  sura  Vrittra¬ 
han  |  a  no  bhajasva  radhasi).  Among  other  boons,  Indra  is  asked  to 
bestow  victory  in  war,  which  depends  upon  his  will,  and  for  which 
he  is  invoked  by  both  the  hostile,  armies  (ii.  12,  8:  yant  krandasl 
samyati  vilwayete  pare  avare  ubhaydh  amitruh  |  9,  yasmdd  na  rite  vija- 
yante  janasah  yam  yudhyamanuh  avase  havante).  In  x.  103,  8  ff.  (  = 
S.V.  ii.  1206  ff,  and  Yaj.  S.  xvii.  40  ff)  he,  in  company  with  other  gods, 

mitramaho  amartya  |  sahasah  sunav  Shuta  |  na  tv  a  roshja  abhisastaye  rasa  na  pajmf- 
vaya  santya  I  na  me  stota  amativa  na  Aurhitah  syad  Ayne  na  papaya  |  “  Wert  them, 
Agni,  a  mortal,  and  were  I  an  immortal,  o  invoked  son  of  might,  I  would  not  abandon 
thee  to  malediction  or  misery ; — my  worshipper  should  not  ho  poor  nor  distressed  nor 
wretched.”  And  again  in  viii.  44,  23,  the  same  god  is  thus  addressed  :  Yad  Anne 
syam  aham  tram  tram  va  yha  syah  aham  |  syus  te  satynh  ihasishnh  \  “  Worn  1  thou. 
Agni,  and  wort  thou  I,  thy  aspirations  should  bo  fultillod.”  (In  the  former  passage 
viii.  19,  25,  a  word,  mitramahas,  oecurs  which  shews  tiro  uncertainly  of  Savona's 
interpretations.  He  there  explains  it  auukuta-diptima  11  11 

able.”  In  i.  44,  12,  he  renders  it  mitranam  pujaka  ;  in  i.  58,  8,  annkuta-diptiman 
in  ii.  l,6,hita  kUH-tcjah-,  in  vi.  2,  ll",  anakaUulipU  ;  in  vi.fi.  4  a^k-l-d r- 
mitranam  madayitar  va  ;  in  vii.  a,  8,  mitranam  pujayitah  ;  in  viii.  44,  14,  mitra- 
ndm  pvjanhjn  ;  in  Viii .  49,  7,  Mitranam  asmakam  pujaka  tejo  t  o.  prut.  Roth 
®.r.  thinks  it  perhnps  means  “rich  in  friends.”)  See  also  i.  38,  4.  ;>.  in  I’roi.  Max 
Muller's  Trans,  of  the  B.V.  pp.  65  and  70  f.,  and  my  art.  on  the  interpretation  01  tnc 
Veda,  Joum.  R.A.S.  for  1800,  pp.  871,  and. 381  f.  Compnre  also  x.  33,  8. 
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who  seom  to  bo  conceived  as  present  with  their  hosts,  as  invisible  allies 
of  their  worshippers,  is  thus  addressed  :  8.  Indrah  dsdm  netd  Byfiim- 
patir  Dakshina  Yajnah  purah  etu  Somah  |  devascndndm  abUblimjatlndm 
jayantlndm  Maruto  yantu  agram  |  9.  Indrasya  vrishno  Farunasya 
rqjnali  Adityunam  marutaih  kardhah  ugram  |  mahdman0^i  bhwamohya- 
•canam  gbosho  devanam  jaxjatdm  ud  asthut  |  10.  Ud  dharslimja  maghavann, 
ayudhim  at  satianam  mumakandm  mandihsi  |  ml  vrittralian  •otijinuMi 
rdjindni  ud  rathanam  jayatum  yantu  ghoshah  |  11.  Amndlcaw  Indra 
samriteslm  dhvajeshu  asmakam  yah  ishavas  tali  jayantafl  asmal;a&,  virdli 
attars  hhavantu  asmdn  u  derail  avata  haveshu  |  12,,  (=ifir.  is.  33) 
Amishaih  chttam .pratilobhayanti  grihdnd  angani  Apvem  parehi  |  ahhi 
prehi  nirdaha  hritsu  bolcair  andhendmitrus  lainasa  saehantdm  |  8.  “May 
Indra  he  the  leader  of  these  (our  armies),  may  Brihaspati,  Largess, 
Sacrifice,  and  Soma  march  in  front ;  may  the  host  of  Maruts  precede  the 
crushing,  victorious  armies  of  the  gods.  9.  May  the  fierce  host  of  the 
vigorous  Indra,  of  king  Yaruna,  of  the  Adihyas,  and  the  Maruts  (go 
before  us) ;  the  shout  of  the  great-souled,  conquering,  world-shaking 
gods  has  ascended.  10.  Bouse,  o  opulent  god,  the  weapons,  rouse  the 
souls  of  our  warriors,  stimulate  the  power  of  the  mighty  men;  may 
shouts  arise  from  the  conquering  chariots.  11.  May  Indra  be  ours 
when  the  standards  clash ;  may  our  arrows  be  victorious ;  may  our 
strong  men  gain  the  upperhand;  preserve  us,  o  gods,  in  the  fray.  12. 
Bewildering  the  hearts  of  our  enemies,  o  Apva,197  take  possession  of 
their  limbs  and  pass  onward  ;  come  near,  bum  them  with  fires  in  their 
hearts ;  may  our  enemies  fall  into  blind  darkness.”  199 

Indra  controls  the  destinies  of  men,  and  is  described  as  acting  in  an 
arbitrary  manner,  in  vi.  47,  15,  where  it  is  said  of  him :  pddav  iva  pro- 
harann  any  am  any  am  hyinoti  purvam  aparam  iachlbhili  |  16.  S'rinvo  i-lrali 
ugram  ugram  damdyau  anyam  anyam. ati  neniyamdna/i  |  cdhamana-dvil 
ubhayasya  raja  clmlihuyate  viSah  Indvo  manusliyan  |  17.  Bard  purveshdih 
salhyd  vrinakti  virtarturdno  aparebhir  eti  |  “  Like  one  moving  (changing 

ms  The  S.Y.  reads  Agile. 

Apva  is  said  in  the  Nirukta  vi.  12,  to  mean  “disease  or  fear,”  vycidlm-  va 
hhayam  va.  Roth,  s.v.  says  the  word  m(3an6  a  disease.  In  the  improvements  and 
addition  to  his  Lexicon,  vol.  v.,  he  refers  to  the  word  as  denoting  a  goddess,  and 
quotes  Ind.  Studien  iii.  203,  and  ix.  482. 

ms  This  passage  is  translated  by  Prof.  Benfey  in  his  Sama-veda.  Compare  A.V. 
iii.  19,  6ff.  andviii.  8,  Iff. 
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the  positions  of)  his  feet  in  walking,  so  Indra  puts  one  and  now 
another  mail  first  and  last.,  1 6.  This  hero  is  renowned  as  subduing  every 
fierce  man,  and  as  advancing  now  one  and  now  another.  The  enemy 
of  the  prosperous,183  the  king  of  both  (worlds),  Indra  protects  the  men 
who  are  subject  fo  him.  17.  He  abandons  his  friendships  with  (his) 
former  (favourites),  and  consorts  with  others  in  turn.” 

In  the  following  verses  (viii.  45,  32)  the  poet  seems  to  express  disap¬ 
pointment  at  the  inadequate  manifestation  of  Indra’s  power,  while  he  at 
the  same  time  entreats  his  grace  and  forgiveness  :  dabhram  chid  hi  tva- 
vatah  kritarh  srinmr-adhi  Muam  \  jigatu  Indra  te  manah  \  33.  laved  u 
tdh  suldrttayah  asann  uta  prasastayah  |  yad  Indra  mrilayun  nah  \  34. 
Ma  nahekaminnagasi  ma  dvayoruta  trishu  \  vadhlr  mu  sura  bhurishu  I 
35.  Bibhaya  hi  tvavatah  ugrad  alhiprabhangimli  |  dasmud  aham  riti- 
shahah  |  32.  “  Little  has  been  heard  of  as  done  upon  earth  by  one  such 
as  thou  art :  let  thy  soul  turn  (to  us),  o  Indra.  33.  Let  those  renowns 
and  those  praises  of  thine  be  proved  true  by  thy  shewing  mercy  on  us, 

159  “  Who  do  not  offer  libations,”  say  Yaska  and  Sayana  ( asunvatnh ).  This  line 
is  explained  by  Prof.  Roth  in  his  Illustration  of  the  Nirukta,  p.  90.  Or  hare  wc 
here  the  idea  that  the  gods  were  jealous  of  human  prosperity  ?  which,  as  is  well 
known,  prevailed  among  the  Greeks,  and  is  expressed  in  the  message  of  Amasis  to 
Polycrate?,  as  related  by  Herodotus,  iii.  40 :  e/iol  5e  ai  <ra!  yeyixai  efrry x‘“‘  ovk 
apeamuai  db  Seton  lm<rrap4vi(i  us  eerri  g>$ovspSv.  “  But  thy  great  prosperity  does 
not  please  me,  as  I  know  that  the  Deity  is  envious.”  See  Mr.  Blakesley’s  note  in 
loco,  and  Herodotus,  i.  32,  and  vii.  46,  where  the  same  sentiment  recurs.  Prof. 
Wilson  in  the  Introduction  to  the  3rd  vol.  of  his  Trans,  of  the  R.V.  remarks  on  this 
passage :  “  He  (Indra)  is  also  represented  in  the  same  hymn  as  of  a  capricious  tem¬ 
perament,  neglecting  those  who  serve  him,  and  favouring  those  who  pay  him  no 
adoration  (p.  473,  verse  17) ;  a  notion  somewhat  at  variance  with  a  doctrine  previously 
inculcated,  that  the  ceremonial  worship  of  Indra  is  able  to  atone  for  the  most  atrocious 
crimes  (p.  289,  note)."  See  the  note  last  referred  to,  which  relates  to  R.V.  v.  34,  4. 
But  is  this  a  correct  deduction  from  the  passage,  when  properly  interpreted? 
The  verse  is  as  follows:  Tasya  acaiKU  pitaram  yasya  mdtnraSi  yaryn  sakro  bhruta- 
ram  na  atah  ishate  \  veti  id  u  asya  prayata  yatankaro  na  kilHshiid  Tsh ate  rasrah 
dlcarah  |  “The  powerful  god  docs  not  flee  from  the  man  whose  father,  or  mother,  or 
brother  ho  has  6lafn.  The  restraincr  (or,  according  to  Roth,  s.r.  perhaps,  avenger) 
desires  such  a  man’s  offered  (gifts) ;  this  god,  the  source  of  riches,  does  not  flee  from 
Bin.”  Sayana  says  tho  person,  whose  relations  the  god  slays,  is  one  who  neglects  his 
worship,umd  whom  he  chastises  and  then  reinstates  in  his  favour  ( ayajmuaik  sifa/ia- 
yitvd  niynjoyati).  If,  however,  Indra  is  merely  punishing  tho  ungodly,  can  it  be 
intended  in  the  word  kilkiskat  in  the  last  clause  of  the  verse  to  impute  to  him  any 
guilt  ?  It  may  perhaps  bo  meant  that  he  does  not  fear  to  punish  the  offender  against 
him.  In  verses  3, 6,  and  0  of  tho  hymn  the  godly  man  who  offers  libatious  is  said  to 
prosper,  while  tho  irreligious  incurs  tho  god's  displeasuro. 
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o  Indni.  34.  filay  u«  not  for  -one  ein,  nor  for  two,  nov  for  three,  HOr 
for  many,  o  hero.  35.  1  am  afraid  of  one  so  terrible,  so  eraoMag,  EO 
destroying,  im.di  a  <|ueller  of  resistance  ae  thou  art.”2®  Indra  is  the 
enemy  of  tin;  irreligious,  whom  lie  ’punishc-E  and  destroys,  i-  131,  4: 
SYiiiwi  lam  Indra  mart, yum  ayajyum,  |  “  Thou,  indra/  pumched  him 
who  does  not  worship  thee;  ii.  12,  10  :  yah  iakato  mtUt*  eno  dadhandn 
amnnyamnnun  farvu  jay  kuna  |  “  who  slew  with  lmj  bolt  those  who  are 
grout  sinners,  and  do  not  regard  him;  vm.  14,  15:  astmv&m  Indra 
mmuadam  rinhuchna  vi  anniayah  |  somapah  ullaro  hitman  )  “Thou, 
India,  a  aonia-dririkor,  who  art  above  all,  hast  destroyed  and  scattered 
the  assembly  which  jiffers  no  libations.”  (Compare  the  passageE-quoted 
in  Vol.  i.  j,]).  250  if. ;  and  in  my  article  on  the  Indian  priests  in  the 
Vedie  age,  dour.  R.A..8.,  for  1850,  pp.  280  If.)201  lie  hears  and  sees  all 
things,  and  looks  upon  the  wrath  of  men,  himself  uncontrolled  (viii. 
07,  5  :  rikaiu  (pinoli  ptdyati  |  G.  iS«  manyum  marlyanam  adabdho 
niu/tikinluil/:).  .11.0  protects  liis  faithful  sci-.ants  and  loads  them  into  an 
ample  space,  into  celestial  light  and  security  (vi.  47,  8  :  urum  "m  no 
luhim  nnu  nnhi  vidvun  svarvaj  jyolir  abhayam  svasli ) ;  and  in  one 
place,  viii.  58,  7,  the  hope  is  held  that  they  shall  ascend  with  him  to 
a  homo  iu  the  solur  sphere,  and  there  drinlc  nectar  thrico  seven  times  in 
the  abode  of  their  friend  ( ud  yad  bradhnaxga  vishfapam  gpiham  Indrab 
rha  ganvahi  |  madhmh  plivd  tsachvvahi  Irik  sapta  sakhyuh  padd). 

21,11  Tlic  sense  of  verse  Lit  f.  is  thus  given  hy  Prof.  Iloth  in  his  Illustrations  of  tho 
Ninilctii  (iv.  V)  ]i.  its  ;  “The  pent  prays  I mini  not  to  destroy  him  for  one  or  more 
sins  (verse  3-1),  suys  that  he  is  iilriiid  of  one  so  powerful  its  tho  god  (verse  35),  and 
entreats  him  to  avert  from  him  the  loss  of  a  friend  or  a  son  (verso  36).  Ho  then 
makes  the  god  answer  in  the  verse  heliiro  us  (37) :  1  Who,  o  mortals,'  said  Indra, 
'  without  being  provoked  us  n  friend,  has  over  destroyed  Ilia  friend?  Who  must  flee 

Compare  K.V,  viii.  21,  M  (-  S.V.  ii.  740) ;  nakih  rormiltim  xaliltyaya  riudnsn 
/lij/iinli  fni  xunilmti  |  ym/ii  tpuos/ii  nwluuum  sumuhati  nil  it  piteru  huyasr),  which 
is  thus  rendered  hy  Prof.  Milllor  (Aim.  Suuek.  Lit.,  p.  543  f.) :  “Thou  never  iiuilcst 
n  ri< li  man  to  he  thv  friend;  w ine-swillors  despise  thee.  Put  when  thou  thundorest, 
when  I, lorn  giithrresl  (tho  rhmds),  then  thou  art  called  like  u  father."  liQnfey  renders 
tlie  verse  somewhat  dilferenfly,  thus :  “  Thou  never  tokost  for  u  friend  tho  man  who 
is  merely  rieh  ;  he  who  is  inflated  with  wine  is  n  burthen  to  thee  :  witli  n  nieru  sound 
thou  smiteat  them,  and  then  thou  art  suppliraited  like  a  lather.''  ■ 

202  Compare  viii.  67,  13.  In  A.V.  vii.  St,  2,  Indra  is  said  to  have  ropoliod  the 
hostile  limn,  and  opened  an  umplo  space  lev  tho  gods  (np'imulo  jmmm  amtirayantam 
urum  (hwMi/uI/  tikpQor  u  lo/cttm). 
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Indrd,  more  than  any  other  god,803  in- invoked  as  a  patron  of  the 
Aryas,  and  as  their  protector  against  their  enemies  earthly,  or  aerial : 
L  51,  8 :  .VijdmM  drydn  ye  eha  dasyavo  barhishmate  randhaya  sasad 
avratdn  |  &ate  bhrna  yagamdnasya  choditd  ,visva  it  te  sadhamadeshu 
•  ehdltam  |  “  Distinguish  between  the  Aryas  and  those  who  are  Dasyus ; 
subject  the  lawless  to  the  man  who  offers  oblations ;  be  a  powerful 
helper  of  him  who  sacrifices ;  all  these  things  I  desire  at  thy 
festivals.”  201  (See  also  the  following  verse.) 

i.  103,  3  :  sa  jdtubharmd 205  Sraddadhanah  ojah  puro  vibhindann 
acharad  vi  ddsih  \  vidvan  vajrin  dasyave  hetim  asya  ary  am,  saho  vardhaya 
dyumnara  Indira  |  “Wielding  the  thunderbolt,  asd  confident  in  his 
prowess,  he  strode  onward,  shattering  the  cities  of  the  Dasyus. 
Thunderer,  knowing  (each),  hurl  thy  bolt  against  the  Dasyu,  and 
augment  the  force  and  glory  of  the  Arya.”  i.  130,  8  :  Indrah  samatsu 
yajamdnam  dryam  pravad  visveshu  satamutir  djishu  .  .  .  .  |  manme 
sasad  avratan  tvachaih  Tcrishnam  arandhayat  |  “Indra,  commanding  a 
hundred  modes  of  succour,  protected  in  all  the  battles  the  sacrificing 
Arya:  chastising  the  lawless,  he  subjected  the  black  skin  to  Manu  (or 
the  Aryan  man).”  ii.  11,  18:  apavrinor  jyotir  arydya  ni  savyatak 
sadi  dasywr  Indra  |  “Thou  hast  disclosed  the  light  to  the  Arya;  the 
Dasyu  was  placed  on  the  left  side.”  iii.  34,  9:  sasdna  atydn  uta 
suryam  sasdna'  sasdna  purubhojasam  gam  \  hiranyayam  uta  bhogam 
sasdna  hatvl  dasyunpra  dry  am  varnam  dvat  |  “Indra  has  given  horses, 

203  Other  gods,  however,  are  also  referred  to  as  protectors  of  the  Aryas.  In  i.  117, 
21  (Nir.  vi.  25)  it  is  6aid  of  the  AdvinB :  abhi  dasyum  baktirma  a  dhamanta  uru 
jyotir  chakratur  arydya  \  “  Sweeping  away  the  Dasyu  with  the  thunderbold,  ye  have 
created  a  great  light  for  the  Arya.”  Prof.  Roth  thinkB  bakura  means  a  wind  instru¬ 
ment,  Illust.  of  Nir.  p.  92,  and  Lexicon  s.v.  Prof.  Benfcy  follows  Suyana  in  rendering 
it  by  thunderbolt.  In  vi.  21,  11,  it  is  said  of  all  the  gods :  yc  ayiiijibrnh  ritasdpah 
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,  has  given  the  sun,  has  given  the  prolific  cow,  and  he  has  given  golden 
.  wealth :  destroying  the  Dasyus,  ho  has  protected  the  Aryan  colour.” 
iv.  26,  2  :  aham  bhumim  adaddm  aryaya  aham,  vykhtim  du$ushc  mar- 
tyaya  |  “I  have  given  the  earth  to  the  Arya,  and  rain  to  the  wor¬ 
shipping  mortal.”  vi.  18,  3:  hoarh  ha  m  tijad  adarliuj/o  dasyun  ekalj, * 
hnshtir  avanor  aryaya  |  “  Thou  didst  then  subdue  the  Dasyus,  and 
gavest  the  people  to  the  Arya.”  vi.  25,  3 :  abhir  visdah  abhiyvj'o 
1  vtshuchir  aryaya  visah  avatanr  dasih  |  “  With  these  succours  thou  hast 
j  subjected  all  the  distracted  hostile  Dasyu  peoples  to  the  Arya.”  viii. 
24,  27  :  yah  rikshad  ainhaso  muchad  yo  va  aryat  sapta  smdhushu  | 
vadhar  dasasya  tuvdnrimna  ninamah  |  “Who  delivered  from  great 
straits ;  who,  o  god  of  mighty  force,  didst  in  (the  land  of)  the  seven 
rivers  turn  away  from  the  Arya  the  weapon  of  the  Dasyu.”  viii.  S7,  6 : 
tvain  hi  sahatinam  Indra  darta  puram  asi  \  hanta  dasyor  manor  vridhah 
patir  divah  |  “Thou,  Indra,  art  the  destroyer  of  unnumbered  cities ;  the 
,  slayer  of  the  Dasyu;  the  prosperer  of  the'X Aryan)  man ; 'the  lord  of 
i  the  sky.”  x.  49,  2:  aham  S'ushnasya  hnathita  vadjm~  yayiaih  na  yo 
rare  ary  am  nama  dasyave  |  “I,  the  smiter,  have  stayed ’the  weapon  of 
:  S'ushna ;  I  do  not  abandon  the  Aryan  race  to  the  Dasyu.”  x.  '86,  19  : 
ay  am  emi  vichahasad  vichinvan  dasam  aryrnn  |  “  I  come  Tjeholding  and 
distinguishing  the  Dasa  and  the  Arya."  (I  am  unable,  however,  to 
say  who  is  the  speaker  here.)205  ; 

,.20G  Indra  with  Agni  is,  however,  besought  in  vi.  60  to  slay  all  enemies,  Aryas  aB 
well  as  Dasyus  ;  hato  vrittrani  arya  hato  ddsdni  satpatt  f  hato  visvd  apa  dvishaji). 
In  x.  38,  3,  Indra  alone  is  similarly  addressed :  Yo  no  ddsa7i  aryo  vd  purushtuta 
adevah  Indra  yudliaye  c/nkctati  \  asmdbhir  to  smhahah  santu  satnwas  tvaya  vayam 
tan  vanuyama  sanaame  j  “  Whatever  ungodly  man,  o  much-lauded  Indra,  whether  a 
Dusa  or  an  Arya,  designs  to  6ght  with  us, — may  all  such  enemies  be  easy  to  overcome ; 
may  wc  slay  them  in  the  conflict.”  And  in  x.  102,  3,  it  is  said :  anter  yae/iha 
Jiyhammto  vajram  Indra  abliidhsatah  \  dasasya  va  mayhavann  aryasya  va  sanutar 
yavaya  vadham  |  “Arrest,  o  Indra,  the  holt*  of  the  destroyer  who  seeks  to  slay  ns; 
avert  far  from  us  the  stroke,  whether  of  Dasa  or  of  Arya.”  Indra  and  Varuna  are 
invoked  for  the  same  object  in  vii.  S3,  1 :  Dasa  cha  vrittrd  hatam  aryani  cha  sudasam 
j  Indra-varund  'vasd  'vatam  |  “Slay  both  D3sa  and  Arya  enemies;  protect  Sudiiswith 
1  your  succour,  o  Indra  and  Varuna.”  ‘  'So  too  iii  x.  83,  1';  Manyu  (personified  Wrath) 
is  prayed:  sdhyama  dasam  aryam  tvayS  yyja  sahskritena  sahasd  sahasvata  |  “May 
Vwe,  with  thee  for  our  ally,  overcome  the  Dasa  and  ,the  Arya,  with  force-impelled, 
/vigorous,  energy.”  Perhaps  ii.  11,  19  ( sanema  yo  ti  utibhis  tdranto  vihah  spridhdh 
aryma  dasyun)  may  have  the  same  sense.  In  x.  66,  11,  certain  bountiful  deities  are 
spoken  of  as  generating  prayer,  the  cow,  the  horse,  plants,  trees,  the  earth,  the 
mountains,  the  waters,  as  elevating  the  sun  in  the  sky,  and  as  spreading  Aryan  instd- 


ARE  THE  REPRESENTATIONS  OP  INDRA  INCONSISTENT.  115 


(f)  Apparent  mutual  incongruity  of  some  of  the  preceding  represen- 
tations  of  Indr  a. 

The  reader  urho  is  not  familiarly  acquainted  -with  the  hymns  of  the 
Veda, 'either  iff- the  original  or  by  translations,  may  think  that  he 
perceives  an  incompatibility  between  the  conceptions  of  .the  god,  which 
he  will  find  in  the  different  parts  of  the  preceding  sketch.  And, 
according  to  our  idea,  no  doubt,  there  is  an  incompatibility.  The  naif 
familiarity  with  which  Indra  is  treated  in  some  places  seems  irreconcil¬ 
able  with  the  lofty  ideas  of  his  greatness  which  other  portions  express. 
And  more  particularly  the  sensual  character,  which  is  generally  attributed 
to  the  god,  appears  to  be  in  opposition  to  the  moral  perfection  which  is 
elsewhere  described  as  an  essential  feature  of  his  nature.  But  however 
incompatible,  according  to  our  ideas,  they  may  seem  to  be,  both  of 
these  sets  of  representations  occur  side  by  side,  in  the  same  hymns ; 
and  we  must  account  for  their  co-existence  and  juxtaposition  by  sup¬ 
posing  that  the  ancient  Indian  poets  regarded  the  deity  who  was  the 
object  of  their  adoration  as  anthropopathically  partaking,  in  a  higher 
degree,  of  the',  elements,  sensuous  as  well  as  intellectual  and  moral, 
which,  on  the  Evidence  of  their  own  consciousness,  they  knew  to  be 
equally  constituent  parts  of  their  own  nature.  It  must  be  further 
borne  in  mind  thdt., these  ancient  authors  did  not  connect  the  same 
low  associations  Is  we  now  connect  with  the  sensuous,  or  even 
sensual,  principle  in  the  character  of  the,  god  which  is  exemplified  in 
his  love  for  the  exhilarating  draughts  of  his  favourite  beverage.  This  is 
clearly  shewn  by  the  high  rank  which,  as  we  shall  hereafter  see,  they 
assigned  to  Soma  himself,  as  the  deity  in  whom  this  intoxicating  in¬ 
fluence  was  personified,  and  by  the  power  which  they  ascribed  to  him 
of  conferring  immortality  upon  his  votaries. 

And  that  these  apparently  incongruous  conceptions  are  not  the  products 
of  different  minds  in  various  stages  of  development,  but  of  the  same 
poets,  may  be  seen  from  the  following  instances.  In  ii.  15,  2,  Indra  is 
said  to  have  fulfilled  some  of  his  grandest  functions  under  the  influence 
of  the  soma-juiee :  amtiiic  dyum  astabhuyad  brihantam  d  rodasi  aprinad 

cutiono  upon  the  earth  (ira/imrs  gam  eseam  jmiayantah  oskadinr  mnaspatw  prit/iirlni 
pimatdn  apalf  |  surpam  dioi  rohaycttitalp  cadaimvn/i  arga  vrata  cisrijtmoih  atihi 
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antmrihham  J  sa  dMrayad  prithimm  paprathach  cha  somasya  la  'Made* 
Indrak  chahara  |  “  He  fixed  the  heaven  in  empty  space;  he  filled  the 
two  worlds  and  the  air;  he  supported  the  earth  and  spread  it  out; 
these  things  Indra  did  in  the  exhilaration  of  the  soma.”  Similarly  in 
viii.  36,  4,  Janita  divo  janita  prithivyali  piba  sommn  maduya  ham  kata- 
lcrato  |  “Generator  of  Heaven,  generator  of  the  Earth,  drinlr  soma  to 
exhilarate  thee,  o  god  of  mighty  force.”  In  viii.  67,  5,  as  we  have 
seen  above,  p.  112,  Indra  is  said  to  hear  and  see  everything.  In 
the  seventh  verse  of  the  same  hymn  we  are  told  that  the  belly  of 
him,  the  impetuous  actor,  the  slayer  of  Yrittra,  and  drinker  of 
soma,  is  full  of  vigour  ( kratvah  it  pxirnam  udaram  turasya  asti 
vidhatah  |  vrittraghnah  somapamah).  And  in  viii.  81,  6,  it  is  said  of 
him  :  asya  pltva  maddnafa  dcvo  devasya  ojasa  |  vised  ’bhi  bhuvana 
’blmvat  |  “Drinking,  a  god,  of  the  exhilarating  draughts  of  this  god 
(Soma),  he,  by  his  energy,  overcame  all  beings  (or  worlds).” 

(8)  Professor  Moth’s  theory  of  the  supersession  of  the  worship,  of  Varuna 
by  that  of  Indra., 

Professsor  Roth  is  of  opinion  that  Varuna  belongs  to  an  older 
dynasty  of  gods  than  Indra,  and  that  during  the  Vedic  age  the  high 
consideration  originally  attaching  to  the  former  was  in  course  of  being 
transferred  to  the  latter.  In  support  of  his  position  that  Varuna’s 
worship  was  then  declining,  he  urges  the  circumstance  that,  in  the 
tenth  hook  of  the  Rig-veda,  which  contains  the  latest  productions  of 
that  period,  there  is  not  a  single  entire  hymn  addressed  to  this  deity.201 

2<V  See  the  Journal  of  the  German  Oriental  Society,  vi.  73 ;  and  Bohtlingk  and 
Roth’s  Sanskrit  and  German  Lexicon,  s.v.  Indra.  Professor  'Whitney  adopts  the 
same  view  (Joum.  Amer.  Orient.  Society,  iii.  327).  Windischmann,  in  his  Mithra, 
p.  54,  extends  the  same  Temark  to  that  god  also.  The  passage  is  translated  in  the 
2nd  vol.  of  this  work,  p.  296.  Although,  however,  there  is  no  hymn  in  the  tenth 
Mantjala  addressed  exclusively  to  Varuna,  there  are  two,  the  126th,  of  eight  verses, 
and  the  185th,  of  three  verses,  in  which  he  is  invoked  along  with  two  of  the  other 
Adityas,  Mitra  and  Aryaman.  In  only  two  verses  of  the  former  of  these  hymns  is 
reference  made  to  any  other  god,  viz.,  to  Rudra,  the  Maruts,  and  Agni  in  the  verse  5, 
and  Agni  in  verse  8.  Varuna  is  also  invoked,  or  referred  to,  along  with  other  deities, 
in  numerous  single  verses  of  the  10th  Mandala,  viz.,  in  8,  5';  10,  6;  11,  1 ;  12,  8  : 
14,7;  30,1;  31,9;  35,10;  36,1,3,12,13;  37,1;  61,2,4;  61,17;  63,9; 
64,  5,  12;  65,  1,  5,  8,  9  ;  66,  2;  70,  11;  76,  2;  83,  2;  84,  7;  86,  17,  24;  89,  8, 
9;’93,  4;  97,  16;  98,1;  99,10;  103,9;  109,2;  113,5;  123,6;  124,4,6,7; 
125,1;  130,5;  132,  2:  147,  6;  167,3;  173,6.  See  the  index  to  Langlois’s 
French  translation  of  the  R.V, 


117 


SUPERSESSION  OP  VAEUNA  BY  INDEA. 

I  give  tile  substance  of  his  interesting  observations : — 

The  supersession  of  the  one  god  by  the  other  Both  considers  to  be  a 
result,  or  feature,  of  the  gradual  modification  which  the  old  Arian 
religion  soon  began  to  undergo  after  it  had  been  transplanted  into 
India.  The  more  supersensnous  or  spiritual  elements  of  this  religion 
he  thinlrs  were  preserved,  though  in  a  peculiar  and  somewhat  altered 
form,  in  the  Persian  creed,  which,  at  the  same  time,  rejected  almost, 
entirely  the  gods  representing  the  powers  of  nature,  whom  it  had  also; 
inherited  from  art; earlier  age.  The  Indian  faith,  as  found  in  the  Big- 
veda,  has,  on  the  contrary,  according  to  Both,  begun  already  to  give  the 
preference  to  these  latter  deities,  to  transfer  to  them  an  ever-increasing 
dignity  and  honour,  to  draw  down  the  divine  life  into  nature,  and  to 
bring  it  ever  closer  to  man.  Proof  of  this  is  especially  to  be  found  in 
the  development  of  the  myth  regarding  Indra,  a  god  who,  in  the 
earlier  period  of  Arian  religious  history,  either  had  no  existence,  or 
was  confined  to  an  obscure  province.  The  Zend  legend  assigns  to 
another  god  the  function  which  forms  the  essence  of  the  later  myth 
concerning  Indra,  This  god  Trita,  however,  disappears  in  the  Indian 
mythology  of  -tho  Vedic  age,  and  is  succeeded  by  Indra.  And  not 
only  so,  but  towards  the  end  of  this  period  Indra  begins  to  dislodge 
even  Vanina  himself,  the  highest  god  of  the  ancient  creed,  from  the 
position  which  is  shewn,  partly  by  historical  testimonies,  and  partly 
by  the  very  conception  of  his  character,  to  belong  to  him,  and  becomes, 
if  not  the  supreme  god,  at  least  the  national  god,  whom  his  encomiasts 
strive  to  elevate  above  the  ancient  Vanina.  This  process  was  com¬ 
pleted  in  the  post-vedic  period,  as  is  shewn  already  in  the  Brahmanas 
and  other  works  of  the  same  era.  Indra  becomes  the  chief  of  the 
Indian  heaven,  and  maintains  this  place  even  in  the  composite  system 
which  adopted  into  itself  the  three  great  gods.  The  course  of  the 
movement  was  therefore  this,  that  an  old  god,  common  to  the  Arians 
(i.e.  the  Persians  and  Indians),  and  perhaps  also  to  the  entire  Indo- 
Germanic  race,  Varuga-Ormuzd-UranoB,  is  thrown  back  into  the  dark¬ 
ness,  and  in  his  room  Indra,  a  peculiarly  Indian,  and  a  national  god, 
is  intruded.  With  Vanina  disappears  at  the  Bame  time  the  ancient 
character  of  the  people,  while  with  Indra  there  was  introduced  in  the 
Game  degree  a  now  character,  foreign  to  the  primitive  Indo-Germanic 
nature.  Viewed  in  its  internal  aspect,  this  modification  of  the  religious 
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conceptions  of  the  Aiyas  consists  in  an  ever-increasing  tendency' t<5 
attenuate  the  supersensuous,  mysterious  side  of  the  creed,  until  the 
gods,  who  were  originally  the  highest  and  most  spiritual,  have  become 
unmeaning  representatives  of  nature,  Yaruna  being  nothing  more  than 
the  ruler  of  the  sea,  and  the  Adityas  merely  regents  of  the  sun’s  course. 
This  process  of  degradation  naturally  led  to  a  reaction.  (See  the 
Journal  of  the  German  Oriental  Society,  vi.  76  f.) 

The  superior  antiquity  of  Yaruna  to  Indra  may  no  doubt  (as  inti¬ 
mated  in  the  passage  just  quoted),  be  argued  from/ the  faot  already 
noticed  of  the  coincidence  of  the  name  of  the  former  with  that  of  the 
Greek  Ovpav6<s,  which  goes  some  way  to  prove  that  a  deity  of  this 
name  was  worshipped  by  the  entire  J.ndo-Germanic  race  before  its 
western  branches  were  separated  from  the  eastern,  whilst  we  shall 
look  in  vain  for  any  traces  of  the  name  Indra  in  the  Greek  mythology. 

(9)  Swpersession  of  Dyaus  by  Indra,  iQcording  to  Professors 
Benfey  and  Brial. 

It  is,  however,  as  I  have  already  intimated,  p.  34,  the  opinion  of 
other  writers  that  Indra  was  rather  the  successor  of  Dyaus  than  of 
Varuna.  Thus  in  a  note  [occasioned  by  the  word  sthatar )  to  his  trans¬ 
lation  of  R.V.  i.  33,  5  (Orient  und  Occident,  i.  48,  1862),  Professor 
Benfey  writes  :  “It  may  be,  distinctly  shewn  that  Indra  took  the  place 
of  the  god  of  the  heaven,  who  in  the  Yedas  is  invoked  in  the  vocative 
as  Dyaush  pitar  (R.Y.  vi.  51,  5).  This  is  proved  by  the  fact  that  this 
phrase  is  exactly  reflected  in  the  Latin  (Diespiter?  and  Jupiter  (for 
Dyouspiter)  and  in  the  Greek  Zev  i rarep  (which  is  consequently  to  be 
taken  for  Zevv  irarep),  as  a  religious  formula  fixed,  like  many  others, 
before  the  separation  of  the  languages.  'When  the  Sanskrit  people  left 
the  common  country  where  for  them,  as  well  as  for  the  other  kindred 
tribes,  the  brilliant  radiance  of  heaven  ( divant ,  part,  from  div,  to 
shine  .  .  .  )  appeared  to  them,  in  consequence  of  the  climate  there 
prevailing,  as  the  holiest  thing,  and  settled  in  the  sultry  India,  where 
the  glow  of  the  heaven  is  destructive,  and  only  its  rain  operates  bene¬ 
ficently,  this  aspect  of  the  celestial  deity  must  have  appeared  the  most 
adorable,  so  that  the  epithet  Pluvius  in  a  certain  measure  absorbed  all 
the  other  characteristics  of  Dyaush  pitar.  This  found  its  expression  in 
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the  Rams  Ihd-ra,  in  which  we  unhesitatingly  recognize  a  word  (which  | 
arose  in  some'  1‘ocal  dialect,  and  was  then  diffused  with  the  spread  of  i 
the  worship)  Standing  for  sind-ra,  which  again  was  derived  from  syand, 

‘  to  drop.’  ... 208  The  conceptions  which  had  been  attached  to  Dyaus, 
Jons,  Zeu?;  were  then  transferred  to  Indra,  and  accordingly  we  find 
the  epithet  stator,  which  in  Latin  is  attached  to  Juppiter,  applied  to 
him.”  In  this  view  Professor  Benfey  is  followed  by  M.  Michel  Breal, 
in  his  “  Hercule  et  Cacus,”  p.  101.  After  giving  in  Section  Y.  an 
account  of  the  myth  of  Indra  and  Vrittfa,  this  able  writer  proceeds  in 
the  following  section  to  explain  its  formation.  I  translate  a  few 
sentences  from  p.  101 :  “The  first  thing  which  ought  to  strike  us  is 
that  the  hero  of  the  myth  is  not  the  same  in  the  Indian,  as  in  the 
classical  mythology.  The  name  Indra  has  nothing  in  common  with 
Zeus ;  further  Indra  is  an  exclusively  Indian  god,  created  at  an  epoch 
when  the  ancestors  of  the  European  races  had  been  already  separated 
from  their  brothers  in  Asia ;  in  reading  the  Yedas  we  are  in  some  sort 
spectators  of  his  first  appearance,  which  nearly  coincides  with  the 
compositiomof  the  earliest  hymns.  But  we  have  already  said  that  the 
Yedic  mythology  is  extremely  floating,  that  the  attributes  of  one  god 
are  easily  transferred  to  another,  and  that  in  place  of  Indra,  other  gods 
are  often  invoked  as  the  conquerors  of  Yrittra.  We  are  authorized 
then  to  think  that  in  this  myth  Indra  occupies  the  place  of  some  more 
ancient  divinity.  The  name  of  this  god,  which  we  may  give  with 
perfect  certainty,  is  Dyaus,  or  Dyaushpitar,  the  Heaven,  father  of 
beings.  Dyaus  is  the  first  god  of  the  Indo-European  nations :  main¬ 
tained  in  his  supreme  rank  by  the  Greeks  and  Latins,  he  has  fallen 
from  it  in  the  Yedas,  although  he  is  there  sometimes  invoked,  chiefly 
in  company  with  the  goddess  PrithivI  (the  Earth).” 


=08  Professor  Muller  assigns  the  same  sense  to  Indra,  in  his  Lectures  on  Language, 
ii.  430,  note,  where  he  writes :  India,  a  name  peculiar  to  India,  admits  but  of  one 
etymology,  i.e.  it  must  be  derived  from  the  same  root,  whatever  that  may  he,  which 
in  Sanskrit  yielded  indu,  drop,  sap.  It  meant  originally  the  giver  of  rain,  the 
Jupiter  pluvius,  a /leity  in  India  more  often  present  to  the  mind  of  the  worshipper 
than  any  other..  'Cf.  Benfey,  Orient  und  Occident,  vol.  i.  p.  49."  Professor  lloth,  in 
hia  Lexicon,  «.e.  thinks  the  word  comes  from  the  root  in  or  i'«r,  with  the  sutlix  r, 
preceded  by  epenthetic  d,  and  means  “  the  overcome^”  “  the  powerful."  The  old 
Indian  derivationo  may  bo  found,  ns  ho  remarks,  in  Nt,  x.  8.  Set  also  Sayana  on 
R..V.  i.  34,  referred  to  by  Roth,  Illust.  of  Nir.,  p.  136. 
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But  whatever  may  be  the  case  as  regards  Dyaus,  the  increasing 
popularity  of  Indra  may,  no  doubt,  as  Professor  Both  supposes,  have 
tended  also  to  eclipse  the  lustre  of  Yaruna. 

(10)  Opinions  of  Professors  Roth,  Whitney,  Spiegel,  mid  Dr.  F.  Windisch- 
mann,  on  the  question  whether  Varum  and  Alwra  Mazda  are  histo¬ 
rically  connected. 

If  Professor  Both’s  opinion, J09'that  there  is  not  morel; 'an  analogy,  hut 
an  actual  historical  connection  between  the  Adityas  and'the  Amshaspauds , 
of  the  Zend  Avesta,  be  well  founded,  it  will  be  made  out  that  Yaruna, 
who  is  one  of  the  Adityas,  must  have  been  worshipped  by  the  Aryans 
before  the  separation  of  the  Persian  from  the  Indian  branch  of  that 
family.1  And  this  conclusion  will  be  confirmed  if  we  adopt  the  sug¬ 
gestion  of  Professor  Whitney,210  that  Ahura-Mazda  is  a  development 
of  Yaruna.  ^ 

L  learn,  however,  from  a  communication  with  which  I  have  lately 
been  -favoured  by  Professor  Spiegel,  of  Erlangen,  that  that  eminent 
Zend  scholar  is  unable  to  recognize  any  similarity  between  Ahura- 
Mazda  and  Yaruna,  and  considers  the  connection  of  the  Amshaspands 
with  the  Adityas  to  be  very  doubtful.2"  The  late  Dr.  Windischmann 

208  Journ.  Germ.  Orient.  Society,  vi.  69,  70. 

210  Journal  of  the  American  Oriental  Society,  iii.  327.  “  Ahtrra  Mazda,  Ormuzd( 
himself  is,"  he  writes,  “  as  is  hardly  to  be  doubted,  a  development  of  Yaruna,  the 
Adityas  are  correlatives  of  the  Amshaspands,  there  even  exists  in  the  Persian  religion 
the  same  close  connection  between  Ahura  Mazda  and  Mithra  as  in  the  Indian  between 
Mitra  and  Varuna.”  There  is  no  doubt  that  the  term  Asura ,  “  spirit,”  which  is 
frequently  applied  to  Yaruna  and  to  Mitra,  and  also  to  Indra  and  others  of  tjie  Yedie 
gods,  is  the  same  word  which,  in  its  Zend  form,  Ahura,  makes  up,  with  the  addition 
of  Mazda,  the  appellation  of  the  supreme  and  benevolent  deity  of  the  Iranian  my¬ 
thology'.  Professor  Muller  regards  the  names  Ahnro  Mazduo  as  corresponding  to 
the  Sanskrit  Asaro-medhas,  the  “wise  spirit”  (Lectures  on  the  Science  of  Language, 
first  series,  1st  edition,  p.  195).  See  also  Professor  Benfey’s  Glossary  to  the  SSma- 
veda  (1848)  s.v.  medium,  from  which  it  appears  that  that  scholar  had  adopted  the 
same  identification,  and  considers  the  existing  rending  of  B..Y.  viii.  20,  17,  amrmya 
vedhasah,  to  be  a  conniption  of  astirasyei  medlmmli.  But  vedlias  occurs  elsewhere  as 
an  epithet  of  the  gods,  e.g.  of  Yishnu  in  i.  1 56,  2, 4.  In  the  last  of  these  verses  he  is 
styled  manttasya  vedhnsah. 

211  In  regard  to  Ahura-Mnzda  and  the  Amshaspands,  Professor  Spiegel  has,  as  he 
informs  mo,  collected  all  the1  positive  information  he  could  obtain  in  the  Avesta,  in 
the  Introduction  to  the  3rd  vol,  of  his  translation,  pp.  iii.  ff. 
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also,  as  Professor  Spiegel  informs  me,  held  Ahura  Mazda  to  he  a  purely 
Iranian  god  (Zoroastrisehe  Studien,  p.  122).  And  such  of  the  grounds 
for  regarding  Yaruna  as  an  older  deity  than  Indra  as  might  otherwise 
have’  been  derived  from  the  Zend  Avesta,  would  be  a  good  deal 
weakened  if  we  could  look  upon  the  Indra  or  Andra  of  the  Zend 
books  as  standing  for  the  same  god  who  was  known  in  India  under 
the  former  name  (see  Spiegel’s  Avesta,  i.  10),  and  as  represent¬ 
ing  a  deity  who  had  at  one  time  been  an  object  of  worship  common 
both  to  the  Indian  and  Persian  Aryans,  hut  who  after  the  separa- 
.tion  of  the  two  tribes  was  degraded  by  the  latter  into  an  evil 
spirit.  For  while  Indra  would  thus  be  proved  to  have  been  known 
before  the  period  of  that  separation,  he  might  also  have  been  at  one 
time  a  god  held  by  both  divisions  of  the  Aryas  in  high  consideration  as 
well  as  Yaruna.  I  learn,  however,  from  Professor  Spiegel,  that  the 
materials  afforded  by  the  Zend  books  in  reference  to  this  name  are  not 
sufficient  to  afford  a  basis  for  any  positive  conclusions.2'2 


(11)  Whether  there  are  any  passages  in  the  hymns  which  decisively  shew 
that  Indra  was  superseding  Varuna. 

Beyond  the  fact  noticed  by  Both,  that  Yaruna  is  much  less  fre¬ 
quently  mentioned  in  the  last  than  in  the  earlier  books  of  the  Big- 
veda,  I  have  not  observed  in  the  hymns  themselves  anything  that  can 

212  The  identification  of  Andra  with  Indra  was,  as  Professor  Spiegel  tells  me,  first 
proposed  by  Btunouf  (Yas'na  526  ff.),  where  a  translation  is  given  of  the  passage  in 
.  f,  which  Andra  ia  mentioned.  It  is  rendered  thus  by  Spiegel  himself,  in  hisA vesta,  i.  1 76 : 
f  “  I  fight  with  Indra,  I  fight  with  S’auru,  I  fight  with  the  Daeva  Naogbaithi,  to  drive 
them  away  from  the  dwelling,  the  village,  the  castle,  the  country."  The  name  Indra 
or  Andra,  as  Prof.  Spiegel  further  informs  me,  occurs  onlyin  one  other  passage  (Westcr- 
gaord,  Zendavesta,  p.  475),  which  he  (Prof.  S.)  believes  to  be  interpolated.  It  con¬ 
tains  merely  the  name,  and  consequently  throws  no  further  light  on  the  position  of 
'  the  god  in  the  Ave9ta.  The  information  found  in  the  later  Parsec  books  regarding 
Indra  or  Andra  is  also  meagre  (compare  Spiegel's  Avesta,  ii.  35).  On  this  subject 
Professor  Spiegel  makes  the  following  remarks,  in  the  Introduction  to  the  3rd  vol.  of 
his  Avesta,  p.  lsszL :  “It  is  said  by  some  that  the  Andra  of  the  Avesta  is  the  Indra 
of  the  Vedna,  that  N&oghaithya  answers  to  Nasatyas,  and  Saurva  to  Sarva.  Here 
from  a  real  feet  a  quite  incorrect  conclusion  is  drawn.  The  names  arc  the  same  in 
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be  construed  as  a  decisive  proof  that  the  -worship  of  Infer  was  super* 
seding  that  of  Yaruna  during  the  period  of  their  composition.  It  is 
true  that  even  in  the  earlier  parts  of  the  Yeda  the  number  of  hymns 
addressed  to  the  former  god  is  much  greater  than  that  in  which.'  the 
latter  is  celebrated.  But  I,  have  not  discovered  any  expressions  which 
would  distinctly  indicate  that  the  popularity  of  the  one  was  waning, 
and  that  of  the  other  increasing.  There  are,  however,  some  passages 
which,  though  they  do  not  afford  any  clear  indications  in  support  of 
such  a  supposition,  are,  at  all  events,  not  inconsistent, with  its  correct¬ 
ness.  Thus  there  are -several  hymns  in  which  Indra  is  associated  with 
Yaruna213  as  an  object  of  celebration,  and  where  the  two  are  described  as 
acting  in  concert,  viz.,  i.  17  ;  iv.  41 ;  iv.  42 ;  vi.  68  ;  vii.  82 ;  vii.  83; 
vii.  84 ;  vii.  85  ;  etc. ;  and  this  association  of  the  two  might  have 
arisen  from  the  worshippers  of  Indra  desiring  to  enhance  the  dignity 
of  that  god  by  attaching  him  to  the  older  and  more  venerable  deity. 
In  vii.  34,  24,  Yaruna  is  said  to  have  Indra  fornhis  friend  ( Yarimah 
Indrasakha),  but  this  cannot  well  bear  the  interpretation  that  some  of 
their  worshippers  had  been  in  the  habit  of  regarding  them,  ns  rivals 
and  enemies,  as  in  i.  22,  19,  Vishnu  is  called  the  intimate  friend  of 
Indra  ( Indrasya  ynjyah  saliha).  Indra  and  Yaruna  are  called  the  two 
monarchs,  samraja,  and  the  supporters  of  all  creatures 214  (i.  17,  1,  2); 
fixed  in  their  designs,  dkrita-yrata  (vi.  68,  10).  Yaruna  is  supplicated 
along  with  Indra  to  discharge  a  gleaming  and  violent  thunderbolt 
against  the  worshippers’  enemy  ( didyum  asminn  ojishtham  ugra  ni 
vadhishtam  vajram,  iv.  41,  4),  though  in  most  other  places  (see  above) 
Indra  alone  is  regarded  as  the  thunderer.  In  vii.  82,  2,  it  is  said  that 
one  of  the  two,  Vanina,  is  called  samrat,  monarch  (as  he  is  in  various 
places,  see  above,  p.  60),  and  the  other,  Indra,  is  called  svarat,  inde¬ 
pendent  ruler  (iii.  46,  1,  and  elsewhere;  see  i.  61,  9,  above);  and 
their  separate  relations  and  functions  are  described  in  other  parts  of 
this  and  the  following  hymns,  vii.  82,  5:  hidrd-mmna  yad  mmi 
chahratlmr  visnajatani  bhuvanasya  majmanu  |  hslmnena  Mitro  Yarunam 
dimasyati  Marudbhir  ugrah  sublrnn  myall  ujate  |  6.  Ajamim  aryah 
inaihayantam  atirad  dabhrebhir  mypli  pm  mnoti  bhuyasah  I  •  “  Indra 

513  la  A.V.  iv.  25,  1,  2,  Varuna  and  Yishnu  are  -worshipped  together. 

214  BUrttard  ehartharunam.  The  same  epithet  is  applied  to  Mitra  and  Yaruna  in  v. 
67,  2 ;  and  Yaruna  is  called  c/mrs/mni-dhril,  “supporter  of  creatures,”  in  iv.  1,  2. 
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and  Yanina,  -when  ye  formed  all  these  creatures  of  the  world  hy  your 
power,  Mite  Waits  upon  Varuna  with  tranquility,  whilst  the  other 
fierce  (god  i.o.  Indra)  is  resplendent  along  with  the]  Maruts.  6.  The 
one  Overcomes  the  destructive  enemy;  the  other  with  few  repels  many.” 
vii.  83,  9 ;  Yrittrdni  anyah,  mmitheshu  jighnqte  vratani  anyah  abhi 
rahhate  soda  |  “  The  one  (Indra)  loves  to  slay  enemies  in  battle ;  the 
other  (Varuna)  always  maintains  his  ordinances.”  vii.  84,  2  :  Pari  no 
helo  Yarmasya  vrijyah  urunt  nah  Indraft,  lerinavad  U  lokatn  |  “Do  thou 
remove  from  us  the  wrath  of  Varuna ;  may  Indra  open  to  us  an  ample 
space.”  vii.  85,  3 :  Krishfir  anyo  dharayati  praviktah  vrittrdni  anyah 
apratini  hanti  |  “The  one  sustains  the  separate  creatures;  the  other 
slays  unequalled  enemies.”  So,  too,  their  joint  action  is  described  in 
other  verses.  Thus  they  are  said  to  have  dug  the  channels  of  the 
rivers,  to  have  impelled  the  sun  in  the  sky  (vii.  82,  3 :  anu  apdtti 
hltdni  atrintam  ojasa  a  suryam  airayatam  divi  prabhmn),  and  to  have 
made  all  creatures  (ibid.  5).  AH  the  other  gods  are  said  to  have 
infused  strength  and  vigour  into  these  two  in  the  highest  heaven 
(ibid.  2 :  visvo  devasah  paramo  vyomani  oath,  vum  ojo  vrishand  sam  balaiit 
dadhult).  These  passages  are  consistent  with  the  supposition  that  the 
two  gods  were  felt  to  have  been  rivals,  and  that  the  author  of  the  hymn 
sought  to  reconcile  their  conflicting  claims,  but  they  are  not  conclusive, 
for  Vishnu  and  Indra  are  also  joined  together  in  the  same  way  in  some 
hymns,  i.  155;  vi.  69 ;  vii.  99,  4  if.  (see  the  4th  Yol.  of  this  work,  pp. 
64,  71,  74  ff.) ;  as  are  also  Agni  and  Indra  in  others,  i.  21 ;  i.  108;  i. 
109  ;  in.  12  ;  v.  86 ;  vi.  59  ;  Indra  and  Yayu  in  iv.  46-48  ;  Indra  and 
Pushan  in  vi.  57 ;  Indra  and  Soma  in  vi.  72  ;  vii.  104. 

A  number  of  verses  occur  in  different  parts  of  the  Kig-veda  (viz.  i. 
133,  1 ;  iv.  23,  7 ;  v.  2,  3 ,  vii.  18,  16 ;  x.  27,  6 ;  x.  48,  7)  in  which 
the  epithet  anindra,  “one  who  is  no  worshipper  of  Indra,”  is  em¬ 
ployed  ;  but  it  does  not  appear  that  it  is  applied  to  persons  who  were, 
not  worshippers  of  Indra  in  particular,  as  distinguished  from  other 
"Aryan  gods,  but  either  to  the  aboriginal  tribes,  wbo  did  not  worship 
either  him  or  £,ny  other  Aryan  god,  or  to  irreligious  Aryas,  or  rather, 
perhaps  generally,  to  evil  spirits  as  the  enemies  of  Indra.  In  other 
places  (as  I  have  above  noticed,  p.  104,)  we  find  sccpticul  doubts  ex¬ 
pressed  regarding  Indra. 

The  twelfth  hymn  of  the  second  book  is  devoted  to  the  glorification 
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of  Indra,..  The  first  and  second  verses  are  as  follows  t  h  To  y&latt 
eva  prathamo  manasv&n  devo  devan  kratnnu  parydbhushat  j  yasya  imh- 
mad  rodasi  abhyasetam  nnmnasya  mahna  sa  jmiasah  Indrah  j  2,  Yah 
prithivim  vyathamunam  adriHihad  yah  parvatan  pmhupUan  aramnub  | 
yo  antariksham  vimame  variyo  yo  dyam  astablindt  sa  janusafy  Indrah  | 
“1.  He  who,  as  soon  as  horn,  the  first,  the  wise,  surpassed  the  gods  in. 
foroe :  at  whose  might  the  two  worlds  trembled,  through  the  greatness 
of  his  strength,  he,  o  men,  is  Indra.  2.  He  who  fixed  the  quivering 
earth,  who  settled  the  agitated  mountains,  who  meted  out  the  vast 
atmosphere,  who  established  the  sky, — he/o  men,  is  Indra.’'  The 
following  verses  all  end  in  the  same  way,  by  declaring  that  Indra  is  he 
who  had  performed  the  several  acts,  or  possessed  the  various  powers, 
which  they  specify.  This  might  appear  as  a  polemical  assertion, 
against  gainsayers,  of  Indra’s  claims  to  recognition  as  a  fit  object  of 
worship.215 

Ins.  48,  11,  Indra  is  introduced  as  saying:  Adityanaik  Yasunam 
rndo-iyanam  devo  devanam  na  minami  dhama  |  to  ma  bhadraya  bmase 
tatahshur  aparajitmn  astritam  ashalham  |  “  I,  a  god,  do  not  assail  the 
rank  (or  glory)  of  the  Adityas,  the  Vasus,  or  the  sons  of  Kudra,  who 
have  fashioned  me  for  glorious  power,  and  made.  me  unconquerable, 
irreversible,  and  unassailable.”  *■ 

In  viii.  51,  2,  it  is  said :  Ayujo  asamo  nribhir  ekah,  fyishflr  ayasyah  j 
purvir  ati  pra  vavridhe  visva  jatani  ojasa  itxjadi  |  7.  Vifae  to  Indra 
viryam  devah  arm  leraium  daduh  |  12.  Satyam  id  vai  u  tarn  vayam 
Indram  stavama  nanritam  |  mahan  asunvato  vadho  bMri  jyotvmshi  sun- 
vatah  ]  “  2.  Without  a  fellow,  unequalled  by  men,  Indra,  alone,  un¬ 
conquered,  has  suipassed  in  power  many  tribes  and  all  creatures.  7. 
All  the  gods  yield  to  the  Indra  in  valour  and  strength.  12.  May  we 
praise  Indra  truly  and  not  falsely :  great  destruction  falls  upon  him 
who  pours  out  no  libations  to  Indra,21'  while  he  who  does  offer  them  is 
blessed  with  abundant  light.” 

In  iv.  30,  1  ff.  Indra  is  described  as  having  no  superior  or  equal’ 
(jYdlcir  Indra  tvad  uttaro  na  jyayan  asti  Yrittrahan  |  naldr  ova  yatlia 

sis  There  is  another  hymn  (x.  86),  each  verB.e  of  which  ends  with  the  words  “Indra 
is  superior  to  all;  ”  but  the  drift  of  the  hymn  is  too  obscure  to  admit  of  my  deter¬ 
mining  whether  it  has  any  polemical  tendency  or  not. 

216  This  sentiment  appears  to  be  repeated  from  i.  101,  4. 
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twin),  and  ns  Maying  alone  conquered  all  the  gods  in  battle.--;  And  in 
vii.  21, 7,  it  IE  tsidthat  even  the  former  gods  subordinated  their  powers 
to  his  divine  glory  and  kingly  dignity  (deeds  chit  te  asuryydya  puree 
am  Isshaftr&ija  iimnire  sahdmsi).  In  the  following  passages  (formerly 
quoted  in  the  4th  vol.  of  this  work,  pp.  85  ff.),  it  is  said  that  all 
of  the  gods  are  unable  to  frustrate  the  mighty  deeds  and  counsels 
of  Indra  (in  32,  4) ;  that  no  one,  whether  god  or  man,  either  sur¬ 
passes  or  equals  him  (vi.  30,  4) ;  that  no  one,  celestial  or  terrestrial, 
has  been  bom,  or  shall  be  born,  like  to  him  (vii.  32,  23) ;  and  that  by 
battle  he  has  acquired  ample ‘Space  (or  wealth)  for  the  gods  (vii.  98,  3). 
It  is  even  said  (i.  101,  3)  that  Varuna  and  Suryij  are  subject  to  the 
command  of  Indra  ( yasya  vrate  Varuno  yasya  Suryah)  ;rand  in  x.  89, 
8,  9,  the  latter  is  besought  to  destroy  the  enemies  of  Mitra,  Aryaman, 
and  "Varuna  (thereby  evincing,  of  course,  his  superiority  to  those  three 
gods)  ( pra  ye  Milrasya  Varunasya  dhdma  yujam  na  jandh  minanti 
Mitram  |  9.  Pra  ye  Mitram  pra  Aryamanarh  durevah  pra  sangirah  pra 
Varunam  minanti  |  ni  amitreshu  vadham  Indra  tumrarh  erishan  vrishdnam 
arusham  iiixhi). 

All  these  tests,  however,  which  are  so  laudatory  of  Indra,  may  be 
paralleled  in  the  Rig-veda,  not  only  by  similar  ones  referring  to  Mitra 
and  Varuna  (as  we  have  seen  above),  but  also  by  a  farther  set  of  texts, 
in  which  other  gods  are  magnified  in  the  same  style  of  panegyric. 
This  is  in  accordance  with  the  practice  of  the  Indian  poets  to  exag¬ 
gerate  217  (in  a  manner  which  renders  them  often  mutually  inconsistent) 
the  attributes  of  the  particular  deity  who  happens  at  the  moment  to  be 
the  object  of  celebration.  Thus  in  ii.  38,  9,  it  is  said  that  neither 
Indra,  Varuna,  Mitra,  Aryaman,  nor  Rudra  can  resist  the  ordinance  of 
Savitri  (na  yasya  Indro  Varuno  na  Mitro  vratam  Aryarnd  na  minanti 
Rudrah) ;  and  in  vii.  38, 4,  that  the  divine  Aditi,  and  the  kings  Varuna, 
Mitra,  and  Aryaman  unite  to  magnify  the  same  deity  (alhi  yarn  devi 
AdiiVi  g'findti  savam  devasya  Savitur  jushund  |  abki  samrdjo  Varuno 
grinanti  alhi  Mitrdso  Aryamd  sajoshdh).  Again, }  in  i.  156,  4,  it  is 
declared  that  king  Varuna  and  the  Asvins  submit  to  the  power  of 
Vishnu  (tarn  asya  rdjd  Varunas.  tarn,  A  hind  kratum  sachante  Mdrulasya 
vedhasah).  In  i.  141,  9,  Yardtja,  Mitra,  and  Aryaman  arc  said  to 
triumph  through  Agni  when  he  blazes  forth  ( tvayu  hi  Ague  Varuno 
5!7  Sco  Bittner’s  Ano.  Ind.  Lit.  pp.  632  ff. 
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dhritavrgto  Mtrah  Madre  Aryamd).  In  iv,  5,  4,  tic  frame  god  is 
besought  to  consume  those  enemies  who  menace  the  stable,  abodes 516  of 
Yaruna  and  the  wise  Mitra  ( pra  tan  Agnir  lalhasat  ,  . ,  pm  ye  mi- 
nanti  Farunasya  dhuma  priya  Mitrasya  chetato  dlmivdni).  If,  therefore, 
wo  were  to  infer  from  passages  like  i.  101,  3  (which  declares  Yaruna 
and  Surya  to  bo  subject  to  Indra),  that  the  worship  of  Indra  was 
beginning  to  gain  ground  on  that  of  Yaruna,  we  should  hare,  in  like 
manner,  to  conclude  from  the  other  texts  just  cited,  that  the  worship 
of  Savitri,  or  Vishnu,  or  Agni,  was  beginning  to  supersede  that  of  all 
the  other  deities  who  are  there  subordinated  to  them,  not  excepting 
Indra  himself.  { 

(12)  Indra  as  represented  in  the  hymns  ; — a  metrical  sketch. 

In  the  following  verses  I  have  endeavoured  to  combine  in  one 
picture  the  most  salient  and  characteristic-  points  in  the  represen¬ 
tations  of  Indra,  which  are  contained  in  the  hymns.  It  will  be  seen 
that  some  parts  of  the  sketch  are  translations,  nearly  literal,  of  verses 
occurring  there ;  that  other  portions  are  condensed  summaries  of  epi¬ 
thets,  or  descriptions,  which  are  by  far  too  numerous  and  too  similar 
to  each  other  to  be  all  reproduced  in  detail ;  and  that  a  third  class  of 
passages  contains  an  amplification,  and  not  an  approximate  rendering, 
of  the  texts  of  the  original  on  which  they  are  founded. 

(1)  Invitation  of  Indra  to  the  sacrifice. 

Hear,  Indra,  mighty  Thunderer,  hear, 

Height  regent  of  the  middle  sphere  ; 

List  while  wo  sweetly  sing  thy  praise, 

In  new,  and  well-constructed,  lays, 

Hymns  deftly  framed  by  poet  skilled, 

As  artizans  a  chariot  build. 

Come'  Indra,  come,  thou  much-invoked, 

Our  potent  hymn  thy  steeds  has  yoked  ; 

Thy  golden  car  already  waits 
Thy  pleasure  at  thy  palace-gates  : 
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32Send  Indra,  from  the  sky  descend, 

•  Thy  course-propitious  hither  bend ; 
Come  straight,  and  may  no  rival  priest 
Prevail  to  draw  thee  from  our  feast. 

Let  no  one  catch  thee  unawares, 

Like  bird  the  artful  fowler  snares. 

All  is  prepared ;  the  Soma  draught 
Is  sweet  as  thou  hast  ever  quaffed ; 

And  we  will  feed  with  com,  and  tend, 
Thy  coursers  at  their  journey’s  end. 

But,  Indra,  though  of  us  thou  thiqkest, 
And  our  libations  gladly  drinkest, 

"We,  mortal  men,  can  only  share 
A  humble  portion  of  thy  care. 

We  know  how  many  potent  ties 
Enchain  thee  in  thy  paradise. 

Thou  hast  at  home  a  lovely  wife, 

The  charm  and  solace  of  thy  life  ; 

Thou  hast  a  ceaseless  round  of  joys, 
Which  all  thy  circling  hours  employs — 
Joys  such  as  gods  immortal  know, 
Unguessed  by  mortals  here  below. 

But,  brother  Indra,  come,  benign, 
Accept  our  gifts,  thou  friend  divine. 
Come,  Indra,  come  in  eager  haste, 

Our  hymns  to  hear,  our  food  to  taste, 
Like  lover  lured  by  female  charms, 

Who  rushes  to  his  mistress’  arms. 
Accept  our  sweet  and  grateful  song ; 
Come,  we  wall  not  detain  thoo  long. 

(2)  Indra' s  birth. 

Hear,  Indra,  while  thy  birth  we  sing, 
The  deeds,  thy  greatness,  glorious  king. 
Old.  Cither  Sky210  and  mother  Earth 
Both  quaked,  confounded  at  thy  birth, 
sio  Cyans  =  Zc is. 
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The  Sky  exclaimed,  at  that  great  eight, 

“  Thy  father  -was  a  stalwart  wight ; 

Of  most  consummate  skill  was  he, 

The  god  whose  genius  fashioned  thee.” 

This  infant  of  unrivalled  force 
Sprang  forth  from  a  transeendant  source. 

A.  blessed  mother  bore  the  child, 

And  fondly  on  her  offspring  smiled, 

Foretelling  then,  with  pride  and  joy, 

The  might  and  glory  of  the  boy. 

He  needed  not  a  tedious  length 
Of  autumns  to  mature  his  strength  ; 

His  force  he  felt  as  soon  as  bom, 

And  laughed  all  hostile  powers  to  scorn. 
Grasping  his  deadly  shafts,  in  pride 
Of  prowess,  thus  the  infant  cried : — 

“  Where,  mother,  dwell  those  warriors  fierce 
Whose  haughty  hearts  these  bolts  must  pierce  ?’ 
And  when  thy  father  proved  thy  foe, 

Thy  fury,  India,  laid  him  low. 

Who  vainly  sought  thy  life  to  take, 

When  thou  didst  sleep,  when  thou  didst  wake  ? 
Who,  Indra,  in  his  vengeful  mood, 

Thy  mother  doomed  to  widowhood  ? 

What  god  stood  by,  thy  wrath  to  fire,,/.- 
When,  seizing  by  the  foot  thy.  sire, 

Thou  smot’st  him  dead,  in  youthful  ire  ? 

(6)  Indra' s  arrival. 

Fulfilling  now  our  ardent  prayer, 

The  god  approaches  through  the  air. 

On,  on,  he  comes,  majestic,  bright, 

Our  longed-for  friend  appears  in  sight. 

His  brilliant  form,  beheld  afar, 

Towers  stately  on  his  golden  car. 

Fair  sunlike  lustre,  godlike  grace, 

And  martial  fire  illume  his  face. 
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,3Tfet  not  one  form  alone  lie  bears, 

'But  various.  shapes  of  glory  wears, 

"  His  aspects  changing  at  his  will, 
Transmuted,  yet  resplendent  still. 

In  warlike  semblance  see  him  stand, 

Red  lightnings  wielding  in  his  hand. 

The  heavenly  steeds,  his  shining  team,  • 
With  all  the  peacock’s  colours  gleam. 
Resistless,  snorting,  on  they  fly, 

As  swift  as  thought,  across  the  sky ; 

And  soon  bring  nigh  their  mighty  lqrd, 

To  us,  his  Mends,  a  Mend  adored. 

How  Indra  from  the  sky  descends ; 

Tes,  yes,  to  us  his  way  he  wends. 

Although  we  see  him  not,  we  know 
He  now  is  present  here  below. 

Within  our  hallowed  precincts  placed, 

He  longs  our  grateful  feast  to  taste. 

(4)  Indra  invited  to  drink  the  Soma  draught. 
Thou,  Indra,  oft  of  old  hast  quaffed 
With  keen  delight  our  Soma  draught. 

All  gods  the  luscious  Soma  love, 

But  thou  all  other  gods  above. 

TKy  mother  knew  how  well  this  juice 
Was  fitted  for  her  infant’s  use. ' 

Into  a  cup  she  crushed  the  sap, 

Which  thou  didst  sip  upon  her  lap. 

Tes,  Indra,  on  thy  natal  mom, 

The  very  hour  that  thou  wast  bora, 

Thou  didst  those  jovial  tastes  display 
Which  still  survive  in  strength  to-day. 

And  once,  thou  prince  of  genial  souls, 

Men  cay  thou  drainedst  thirty  bowls. 

To  tliee  the  soma-draughts  proceed, 

An  streamlets  to  the  lake  they  feed, 

Or  rivers  to  the  ocean  speed.  F 
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Our  cup  is  foaming  to  tlio  brim 
With  Soma  pressed  to  sound  of  hymn. 
Come,  drink,  thy  utmost  craving  slake, 
Like  thirsty  stag  in  forest  lake, 

Or  hull  that  roams  in  arid  waste, 

And  bums  the  cooling  brook  to  taste. 
Indulge  thy  taste,  and  quaff  at  mil ; 
Drink,  drink  again,  profusely  swill, 
Drink,  thy  capacious  stomach  fill. 

<  (5)  Praise  of  Soma. 

This  Soma  is  a  god ;  he  cures 
The  sharpest  ills  that  man  endures. 

He  heals  the  sick,  the  sad  he  cheers, 

He  nerves  the  weak,  dispels  their  fears, 
The  faint  with  martial  ardbur  fires, 
With  lofty  thoughts  the  bard  inspires, 
The  soul  from  earth  to  heaven  he  lifts ; 
So  great  and  wondrous  are  his  gifts. 
Hen  feel  the  god  within  their  veins;. 
And  cry  in  loud  exulting  strains : 

“  We’ve  quaffed  the  Soma  bright, 

And  are  immortal  grown ; 

We’ve  entered  into  light, 

And  all  the  gods  have  known. 

What  mortal  now  can  harm, 

Or  foeman  vex  us  more  ? 

Through  thee  beyond  alarm, 

Immortal  god,  we  soar.” 

The  gods  themselves  with  pleasure  feel 
King  Soma’s  influence  o’er  them  steal  ; 
And  Indra  once,  as  bards  have  told, 
Thus  sang  in  merry  mood  of  old : — 


(6)  Indra’ s  drinking-song. 

“  Tes,  yes,  I  will  be  generous  n 
And  grant  the  .bar'd  a  horse  and 
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’  '  I’ve  quaffed  the  soma-draught. 

These  draughts  impel  me  with  the  force 
Of  blasts  that  sweep  in  furious  course  : 

I’ve  quaffed  the  soma-draught. 

They  drive  me  like  a  car  that  speeds, 

When  whirled  along  by  flying  steeds. 

These  hymns  approach  me  fondly  now, 

As  hastes  to  calf  the  mother-cow. 

I  turn  them  over  as  I  muse, 

As  carpenter  the  log  he  hews. 

The  tribes  of  men,  the  nations  all,  , 

I  count  as  something  very  small..  ; 

Both  worlds,  how  vast  soe’er  thef1  be, 

Don’t  equal  even  the  half  of  me. 

The  heaven  in  greatness  I  surpass, 

And  this  broad  earth,  though  vast  her  mass, 
Come,  let  me  as  a  plaything  seize, 

And  toss  her  wheresoe’er  I  please. 

Come,  let  me  smite  with  vigorous  blow, 

And  send  her  flying  to  and  fro. 

My  half  is  in  the  heavenly  sphere, 

I’ve  drawn  the  other  half  down  here. 

How  great  my  glory  and  my  power ! 

Aloft  into  the  skies  I  tower. 

I’m  ready  now  to  mount  in  air, 

Oblations  to  the  gods  to  bear : 

I’ve  quaffed  the  Soma-draught.280 

(7)  Indra  drinks  the  libation. 

And  not  in  vain  the  mortal  prays, 

For  nothing  loth  the  god  obeys,  ' 

The  proffered  bowl  he  takes ; 

Well  trained  the  generous  juice  to  drain, 

Ho  quaffs  it  once,  he  quaffs  again, 

Till  all  his  thirst  he  slakos. 

220  This  “drinlang  song”  is  a  translation,  ns  wo  have  already  seen, 
literal,  of  the  U9tk  hymn  of  fho  10 tU  Bool;  of  the  Rig-vcdn. 


p.  91,  nearly 
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And  soon  its  power  tlie  Soma  shows, 

Through  Indra’s  veins  the  influence  flows, 

With  fervour  flushed  he  stands  ; 

His  forehead  glows,  his  eyes  are  fired, 

His  mighty  frame  with  force  inspired, 

His  towering  form  expands. 

He  straightway  calls  his  brave  allies, 

To  valorous  deeds  exhorts,  and  cries — 

“  Stride,  Yishnu,  forward  stride ; 

Come,  Maxuts,  forth  with  me  to  war, 

See  yonder  Yrittra  stands  afar, 

And  waits  the  coming  of  my  car ; 

We  soon  shall  crush  his  pride.” 

(8)  Inrfra,  attended  hj  the  Maniis,  sets  out  to  encounter  Vrittra. 
Amid  the  plaudits,  long  and  load, 

Which  burst  from  all  the  heavenly  crowd, 

Charmed  by  the  sweet  and  magic  sound 
Of  hymns  pronounced  by  bards  renowned, 

Yiewed  by  admiring  troops  of  friends, 

The  valiant  god  his  car  ascends. 

Swept  by  his  fervid  hounding  steeds, 

Athwart  the  sky  the  hero  speeds. 

The  Marut-hosts  his  escort  form, 

Impetuous  spirits  of  the  storm. 

On  flashing  lightning-oars  they  ride, 

And  gleam  in  warlike  pomp  and  pride  : 

Each  head  a  golden  helmet  crests, 

And  glittering  mail  adorns  their  breasts; 

Spears  on  their  shoulders  rest,  their  hands 
Bear  arrows,  'bows,  and  lightning-brands. 

Bright  tinkling  anklets  deck  them  feet, 

And  thought  than  they  is  not  more  fleet ; 

Like  lions’  roar-  their  voice  of  doom ; 

With  iron  force  their  ,teeth  consume. 

The  hills,  the  earth  itself,  they  shake, 

All  creatures  at  their  coming  quake ; 
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,  '  Their  headlong  fury  none  can  stay, 

All  .obstacles  are  swept  away. 

:The  forest’s  leafy  monarchs  tall 
Before  their  onset  crashing  fall, 

As  when  in  fierce  destructive  mood. 

Wild  elephants  invade  a -wood. 

(9)  Indra's  conflict  with  Vrittra. 

Who  is  it  that,  without  alarm, 

Defies  the  might  of  Indra’s  arm ; 

That  stands  and  sees  without  dismay  * 

The  approaching  Maruts’  dread  away ; 

That  does  not  shun,  in  wild  affright, 

The  terrors  of  the  deadly  fight  ? 

’Tis  Vrittra,221  he  whose  magic  powers 
From  earth  withhold  the  genial  showers, 

Of  mortal  men  the  foe  malign, 

And  rival  of  the  race  divine, 

Whose  demon  hosts  from  age  to  age 
With  Indra  war  unceasing  wage, 

Who,  times  unnumbered,  crushed  and  slain, 

Is  ever  newly  horn  again, 

And  evermore  renews  the  strife 
In  which  again  he  forfeits  life. 

Perched  on  a  steep  aerial  height, 

Shone  Vrittra’s  stately  fortress  bright. 

Upon  the  wall,  in  martial  mood, 

The  hold  gigantic  demon  stood, 

Confiding  in  his  magic  arts, 

And  armed  with  store  of  fiery  darts. 

And  then  was  seen  a  dreadful  sight, 

When  god  and  demon  mot  in  fight. 

His  sharpest  missiles  Vrittra  shot, 

His  thunderbolts  and  lightnings  hot 
He  hurled  as  thick  as  rain. 

Tlio  domon  who  personifies  dronght,  and  is  also  onllcd  S'usUija  ami  AUi. 
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The  god  Ms  fiercest  rage  defied, 

His  blunted  weapons  glanced  aside, 

At  Indra  launched  in  vain. 

When  thus  he  long  had  vainly  toiled, 

When  all  Ms  weapons  had  recoiled, 

His  final  efforts  had  been  foiled, 

A  nd  all  Ms  force  consumed, — 

In  gloomy  and  despairing  mood 
The  baffled  demon  helpless  stood, 

And  knew  Ms  end  was  doomed. 

The  lightnings  then  began  to  flash, 

The  direful  thunderbolts  to  crash, 

By  Indra  proudly  hurled. 

The  gods  themselves  with  awe  were  stilled 
And  stood  aghast,  and  terror  filled 
The  universal  world. 

Even  Tvashtri  sage,  whose  master-hand 
Had  forged  the  bolts  Ms  art  had  planned, , 
Who  well  their  temper  knew, — 

Quailed  when  he  heard  the  dreadful  clang 
That  tM’ough  the  quivering  welkin  rang, 

As  o’er  the  sky  they  flew. 

And  who  the  arrowy  shower  could  stand, 
Discharged  by  Indra’s  red  right  hand, — 
The  thunderbolts  with  hundred  joints, 

The  iron  shafts  with  thousand  points, 
WMch  blaze  and  Mss  athwart  the  sky, 
Swift  to  their  mark  unerring  fly, 

And  lay  the  proudest  foemen  low, 

With  sudden  and  resistless  blow, 

Whose  very  sound  can  put  to  flight 
The  fools  who  dare  the  Thunderer’s  might  ? 
And  soon  the  knell  of  Yrittra’s  doom 
Was  sounded  by  the  clang  and  boom 
Of  Indra’s  iron  shower ; 

Pierced,  cloven,  crushed,  with  horrid  yell, 
The  dying  demon  headlong  fell 
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Down  from  Ms  cloud-built  tower. 
iKbyr  bound  by  S'ushna’s  spell  no  more, 

The  clouds  discharge  their  liquid  sto're ; 

And,  long  by  torrid  sunbeams  baked, 

The  plains  by  copious  showers  are  slaked ; 
'■The  rivers  swell,  and  sea- ward  sweep 
Their  turbid  torrents  broad  and  deep. 

The  peasant  views,  with  deep  delight 
And  thankful  heart,  the  auspicious  sight. 
His  leafless  fields,  so  sere  and  sad, 

.■Will  soon  with  waving  crops  be  clad, 

And  mother  Barth,  now  brown  and  bafe, 

A  robe  of  brilliant  green  will  wear. . 

And  now  the  clouds  disperse,  the  blue 
Of  heaven  once  more  comes  forth  to  view. 
The  sun  shines  out,  all  nature  smiles, 
Redeemed,  from  Yrittra’s  power  and  wiles ; 
The.gods,  with  gratul’atiohs  meet, 

And  loud  acclaim,  the  victor  greet ; 

While  Indra’s  mortal  votaries  sing 
The  praises  of  their  friend  and  king. 

The  frogs,  too,  dormant  long,  awake, 

And  floating  on  the  brimming  lake, 

In  loud  responsive  croak  unite, 

And  swell  the  chorus  of  delight. 

(10)  Indra’s  greatness. 

What  poet  now,  what  sage  of  old, 

The  greatness  of  that  god  hath  told, 

Who  from  his  body  vast  gave  birth 
To  father  Sky  and  mother  Earth  ; 

Who  hung  the  heavens  in  empty  space, 

And  gave  the  earth  a  stable  base  ; 

Who  framed  and  lighted  up  the  sun, 

And  made  a  path  for  him  to  run  ; 

Whose  power  transcendent,  since  their  birth 
Asunder  holds  the  heaven  and  earth, 
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As  clianot-whcels  are  kept  apart 
By  axles  framed  by  workmen’s  art  ? 

In  greatness  who  with  Him  can  vie, 

"Who  fills  the  earth,  the  air,  the  sky, 

Whose  presence  unpereeived  extends 
Beyond  the  world’s  remotest  ends  ? 

A  hundred  earths,  if  such  there  be, 

A  hundred  skies  fall  short  of  thee ; 

A  thousand  suns  would  not  outshine 
The  effulgence  of  thy  light  divine. 

The  worlds,  which  mortals  boundless  deem, 
To  thee 'but  as  a  handful  seem. 

Thou,  Inctra,  art  without  a  peer 
On  earth,  or  yonder  heavenly  sphere. 

Thee,  god,  such  matchless  powers  adorn, 
That  thou  without  a-,  foe  wast  bom. 

Thou  art  the  universal  lord, 

By  gods  revered,  by  men  adored. 

Should  all  the  other  gods  conspire, 

They  could  not  frustrate  thy  desire. 

The  circling  years,  which  wear  away 
All  else,  to  thee  bring  no  decay ; 

Thou  bloomest  on  in  youthful  force, 

While  countless  ages  run  their  course. 
TJnvexed  by  cares,  or  fears,  or  strife, 

In  bliss  serene  flows  on  thy  life. 

(11)  Itidra’s  relations  to  his  worshippers. 

Thou,  Indra,  art  a  friend,  a  brother, 

A  kinsman  dear,  a  father,  mother. 

Though  thou  hast  troops  of  Mends,  yet  we 
Can  boast  no  other  Mend  but  thee. 

With  this 'our  hymn  thy  skirt  we  grasp, 

As  boys  their  father’s  garments  clasp  ; 

Our  ardent  prayers  thy  form  embrace, 

As  women’s  arms  their  lords  enlace ; 
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They,  round  thee  cling  with  gentle  force,  . 
Tides  saddle-girth  around  a  horse.  ^ 
lift  forth  we  claim  thine  aid  divine, 

Eoi  thou  art  ours,  and  we  are  thine. 

Thou  art  not  deaf;  though  far  away, 

Thou  hearest  all,  whate’er  we  pray. 

And  he  not  like  a  lazy  priest, 

Who  battens  at  the  dainty  feast, 

Sits  still  in  self-indulgent  ease, 

And  only  cares  himself  to  please. 

Come,  dole  not  out  with  niggard  hand 
The  brilliant  boons  at  thy  command. 

Thy  gracious  hands  are  wont  to  grant 
Profusely  all  thy  servants  want. 

Why  is  it,  then,  thou  sittest  still, 

And  dost  not  now  our  hopes  fulfil  ? 

If  I  were  thou,  and  thou  wert  I, 

My  t suppliant  should  not  vainly  cry. 

Wert  thou  a  mortal,  I  divine, 

In  want  I  ne’er  would  let  thee  pine. 

Had  I,  like  thee,  unbounded  power, 

I.  gifts  on  all  my  friends  would  shower. 

Shed  wealth,  as  trees,  when  shaken,  rain 
Their  ripe  fruit  down  upon  the  plain. 

Thy  strong  right  hand,  great  god,  we  hold 
With  eager  grasp,  imploring  gold. 

Thou  canst  our  longings  all  fulfil, 

If  such  shall  only  be  thy  will. 

Like  headlong  bull’s,  thy  matchless  force 
Strikes  all  things  down  that  bar  thy  course. 
Art  thou  to  gracious  acts  inclined  ? 

Then  who  shall  make  thee  change  thy  mind  ? 
Abundant  aids  shoot  forth  from  thee, 

As  leafy  boughs  from  vigorous  tree. 

To  wifeless  men  thou  givest  wives, 

And  joyful,  mak’st  their  joyless  lives.  ' 
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Thou  givest  sons,  courageous!,  strong, 

To  guard  their  aged  sires  from  wrong. 

Lands,  jewels,  horses,  herds  of  tine, — 

All  kinds  of  wealth  are  gifts  of  thine. 

Thy  friend  is  never  slain ;  his  might 
Is  never  worsted  in  the  fight. 

Yc  those  who  in  the  battle’s  shock, 

Thine  aid,  victorious  god,  invoke, 

With  force  inspired,  with  deafening  shout 
Of  triumph,  put  their  foes  to  rout. 

Thou  blessest  those  thy  praise  who  sing, 

And  plenteous  gifts  devoutly  bring ; 

But  thou  chastisest  all  the  proud, 

The  niggard,  and  the  faithless  crowd, 

Who  thine  existence  doubt,  and  cry 
In  scorn;  '“'No  Indra  rules  on  high.” 

The  rich  can  ne’er  thy  favourites  be, 

The  rich  who  never  think  of  thee. 

When  storms  are  lulled,  and  skies  are  bright, 
Wine-swillers  treat  thee  with  despite. 

When  clouds  collect  and  thunders  roar, 

The  scoffers  tremble  and  adore. 

Wo  deed  is  done  but  thou  dost  see ; 

No  word  is  said  unheard  by  thee. 

The  fates  of  mortals  thou  dost  wield ; 

To  thy  decree  the  strongest  yield. 

Thou  dost  the  high  and  fierce  abase, 

The  lowly  raisest  in  their  place. 

But  thy  true  friends  secure  repose, 

By  thee  redeemed  from  all  their  woes, 

From  straits  brought  forth  to  ample  room, 

To  glorious  light  from  thickest  gloom. 

And  thou  dost  view  with  special  grace, 

The  fair-complexioned  Aryan  race, 

Who  own  the  gods,  their  laws  obey, 

And  pious  homage  duly  pay. 
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;!]Eh.mi  giv’sl  -us  torses,  cattle,  gold, 
thou  didst  give  our  sires  of  old. 

Tiioji  sweep’st  away  tie  dark-skinned  brood, 
■'  Inhuman,  lawless,  senseless,  rude, 

"Who  know  not  Indra,  bate  bis  friends, 
dud  spoil  tie  race  wbicb  be  defends. 

Chase,  far  away  tie  robbers  cbase, 

Slay  those  barbarians  black  and  base ; 

And  save  us,  Indra,  from  the  spite 
Of  sprites  that  haunt  us  in  the  night, 

Our  rites  disturb  by  contact  vile, 

Our  hallowed  offerings  defile. 

Preserve  us,  friend,  dispel  our  fears, ' 

And  let  us  live  a  hundred  years. 

And  when  our  earthly  course  we.’ ve  run, 
And  gain’d  the  region  of  the  Sun, 

Then  let  us  live  in  ceaseless  glee, 

Sweet  nectar  quaffing  there  with  thee. 
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SECTION  YII. 

PARJANYA. 

The  following  hymn,  R.V.  v.  83,  affords  a  picturesque  description  of 
Parjanya,  the  thundering  rain-god  : 

y.  83,  1.  Aoliha  vada  tavasani  girbhir  abhih  staid  Parjanyaffi  namam 
avivasa  \  hanilcradad  wishabho  jiraddnuh  veto  dadh&ti  oshadhislm  gar- 
bham  |  2.  Vi  vrihhan  hanti  uta  hanti  rakshaso  viivam  bibhdya  bhuvanam 
mahavadhut  |  uta  anagah  ishate  wislmyav-.to  yat  Pasjanyah  stanayan 
hanti  dushhritah  \  3.  Rathiva  Tcasaya,  ’ svan  abhiksldpann  avir  dutan 
Icrinute  uarshyan  aha  |  durat  simhasya  stanathah  ud  irate  yat  Parjanyah 
Icrinute  varshyafa  nahhah  |  4.  Pra  vdtah  vanti  patayanti  mdputah  ud 
oshadhir  jihate  pinnate  svali  |  vra  vihasmai  bhmanaya  jayate  yat  Par¬ 
janyah  prithwim  retasa.  ’ vati  |  5.  Tasya  wate  prithivi  namnamiti  yasya 
wale  saphavaj  jarbhuriti  |  yasya  wate  oshadhir  visvarupah  sa  nah  Par¬ 
janya  main  sarma  yachha  |  6.  Bivo  no  vrishtim  Maruto  raridhvam  pra 
pinvata  vrishno  asvasya  dharah  |  arvaii  etena  stanayitnund  a  ihi  apo 
nishinchann  asurah  pita  nah  |  7.  Abhi  Iranda  stanaya  garbham  a  dhah 
udanvata  pari  diya  rathena  \  dritim  su  harsha  nishitam  nyancham  samah 
bhamantu  udvato  nipaduh  |  8.  Mahantam  ko&am  ud  aoha  nishincha  syan- 
dantaih  hulydh  vishitah  purastat  |  ghritena  dyava-prithivi  vi  undid 
suprapanam  bhavatu  aghnyabhyah  |  9.  Tat  Parjanya  Icanilcradat  stana- 
yan  hamsi  dushh-itai. 'i  |  prati  idam  vibam  modate  yat  hineha  prithmjam 
adld  |  10.  Avarshir  vas'sham  ud  «  su  gribhciya  alcar  dhanvani  ati 
etavai  «  |  ajijanah  oshadhir  bhojanaya  team  uta  prajabhyo  amido  ma- 
nisham  | 

1.  “Address  the  powerful  (god)  with  these  words;  laud  Prafanya  ; 
Worship  him  with  reverence :  the  procreative  and  stimulating  fructifier, 
resounding,  sheds  his  seed  and  impregnates  the  plants.  2.  He  splits 
the  trees,  he  destroys  the  Rakshasps ;  the  whole  creation  is  afraid  of 
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the  mighty  stroke;  even  theunnocent  man  flees  before  the  vigorous 
god,  when  Paijanya  thundering  smites  the  evil  doers.252  3.  Like  a 
charioteer  urging  forward  his  horses  with  a  whip,  the  god  brings  into 
view  his  showery  scouts.  From  afar  the  lion’s  roarings  arise,  when 
Paijanya  charges  the  clouds  with  rain.  4.  The  winds  blow,  the 
lightnings  fell,  the  plants  shoot  up ;  the  heaven  fructifies ;  food  is  pro¬ 
duced  for  all  created  things,  when  Paijanya,  thundering,  replenishes 
the  earth  with  moisture.  5.  Parjanya,  before  whose  agency  the  earth 
bows  down,  at  whose  operation  all  hoofed  cattle  quiver ;  by  whose 
action  plants  (spring  up)  of  every  form ;  do  thou  grant  us  thy  mighty 
protection.  6.  Grant  to  us,  Maruts,  the  rain  of  the  sky;  replenish 
the  streams  of  the  procreative  horse  ;  come  hither  with  this  thy 
thunder,  our  divine  father,  shedding  waters.  '  7.  Resound,  thunder, 
impregnate,  rush  hither  and  thither  with  thy  watery  cliariot.  Draw 
on  forward  with  thee  thy  opened  and  inverted  water-skin ;  let  the  hills 
and  dales  be  levelled.  8.  Raise  aloft  thy  vast  water-vessel,  and  pour 
down  showers ;  let  the  discharged  rivulets  roll  on  forward ;  moisten  the 
heaven  and  earth  with  fatness ;  let  there  be  well-filled  drinking-places 
for  the  cows.  9.  When  thou,  Parjanya,  resounding  and  thundering, 
dost  slay  the  evil-doers,  the  whole  universe  rejoices,  whatever  lives  upon 
the  earth.  10.  Thou  hast  shed  down  rain;  now  desist;  thou  hast 
made  the  waterless  wastes  fit  to  be  traversed ;  thou  hast  generated 
plants  for  food,  and  thou  hast  fulfilled  the  desires  of  living  creatures.” 253 

Paijanya  is  also  celebrated  in  two  other  hymns  of  the  Rig-veda,  viz., 
vii.  101,  102.  The  latter  consists  of  only  three  verses,  and  the  former 
is  less  spirited  and  poetical  than  that  which  I  have  translated.  It 
assigns  to  Paijanya,  however,  several  grander  epithets  and  functions 
than  are  found  in  the  other,  as  it  represents  this  deity  as  the  lord  of 
all  moving  creatures  (vii.  101,  2 :  yo  visvasya  jagato  devah  Ise) ;  declares 

252  Thors  does  not  seotn  to  be  ony  sufficient  reason  to  understand  evildoers  here, 
and  in  verse  9,  of  the  cloud  demons,  who  withold  rain,  or  simply  of  the  malignant 
clouds,  as  Sfiyano  in  his  explanation,  of  verse  9  ( pnpakrito  mtgKau)  does.  The  poet 
may  naturally  hnvo  supposed  that  it  was  exclusively  or  principally  the  wicked  who 
were  struck  down  by  thunderbolts.  Dr.  Biihler  thinks  the  cloud-demons  arc  meant 
(Orient  unit  Oocidont,  i,  217,  note  2). 

223  This  last  clcnra  is  translated  according  to  Professor  Roth's  explanation,  s.r. 
manhha.  Wilcon,  following  Suyana,  renders  “  verily  thou  hast  obtained  laudation 
from  the  people,”  end  Dr.  Rubier  gives  tho  samo  sense :  “  thou  host  received  praise 
from  the  creatures."  Prcjabhyah  may  of  ooutso  bo  oithor  a  dative  or  nblativo. 
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that  all  worlds  (or  creatures),  and  the  three  spheres  abide  in  him  (ibid. 
4 :  yasmtn  vihani  llmvanani  tmthus  thro  Ay  avail) ;  that  in  him  ie  the 
soul  of  all  things  moving  and  stationary524  (ibid.  6:  iamrnn  StmU 
jagatai  tastmhat  elm ) ;  and  designates  him  as  the  independent  monarch 
(ibid.  5  :  svardji).  In  vii.  102,  1,  he  iB  called  the  son  of  Dyaus  or  the 
Sky  (Divas  putraya).  Parjanya  is  also  mentioned  in  various  detached 
verses  in  the  K.V.,  viz.  iv.  57,  8 ;  v.  63,  4,  6;  vi.'S2,  6;  vii.  35,  10; 
viii.  6,  1;  viii.  21,  18;  ix.  2,  9;  ix.  22,  2;’x.  66,  6;  x.  98,  1,  8; 
x.  169,  2.  In  vi.  49,  6 ;  vi.  50,  12 ;  x.  65,  9 ;  x.  66,  10,  he  is  eon- 
joined  with  Yata  the  wind  ( Parjanya-vata ,  Vat&-parjanya),  and  in  vi. 
52,  16,  with  Agni  ( Agniparjanyau ).  In  ix.  82,  3,  he  is  called  the 
father  of  the  great  leafy  plant  soma  ( Parjanyah  pita  maMslmya  par- 
ninah  |  compare  ix.  113,  3). 

Parjanya  forms  the  subject  of  two  papers  by  Dr.  G.  Buhler,  the  one 
in  English  in  the  Transactions  of  the  London  Philological  Society  for 
1859,  pp.  154 ff.,  and  the  other  in  German  in  Benfey’s  Orient  und 
Occident,  vol.  i.  (1862)  pp.  214ff.  The  latter  of  these  papers  is  not 
however,  a  translation  of  the  former.  The  former  contains  an  English 
version  of  the  hymns  B.Y.  v.  83  ;  vii.  101,  and  vii.  102;  to  which  the 
German  article  adds  a  translation  of  A.Y.  iv.  15,  a  hymn  consisting  of 
sixteen  verses.  The  English  paper  contains  a  comparison  of  Parjanya 
with  the  Lithuanian  god  Perkunas,  the  god  of  thunder,  which  is  not 
reproduced  in  the  German  essay.  Dr.  Buhler  holds  Parjanya  to  have 
been  decidedly  distinct  from  Indra  (Transact.  Phil.  Soc.  p.  167,  and 
Or.  und  Occ.  229).  In  the  English  paper  he  says  (p.  161) :  “Taking 
a  review  of  the  whole,  we  find  that  Parjanya  is  a  god  who  presides 
over  the  lightning,  the  thunder,  the  rain,  and  the  procreation  of  plants 
and  living  creatures.  But  it  is  by  no  means  clear  whether  he  is  ori¬ 
ginally  a  god  of  the  rain,  or  a  god  of  the  thunder.”  He  inclines  how¬ 
ever  to  think  that  from  the  etymology  of  his  name,  and  the  analogy 
between  him  and  Perkunas,  he  was  originally  the  thunder-god  (pp. 
161-167).  In  his  German  essay,  his  conclusion  is  (p.  226)  that 
Parjanya  is  “  the  god  of  thunderstorms  and  rain,  the  generator  and 
nourisher  of  plants  and  living  creatures.”  * 


'Compare  i. 


,  where  the  same  thing  is  said  of  Surya. 
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'  •  SECTION  VIII. 

VATU. 

Vayu,  the  wind,  as  we  have  already  seen,  is  often  associated  with 
Indra.  See  also  i.  2,  4  ;  i.  14,  3  ;  i.  23,  2 ;  i.  135,  4  ff.  (d  vam  ratho 
aiyutvan  vafahad  avase  abhi  prayamsi  sudhitani  vitaye  vayo  havyani 
vitaye  |  pibatam  madhvo  andhasah  purvapeyam  hi  vain  liitam  |  “Let 
your  car  with  team  of  horses  bring  you  to  our  aid ;  and  to  the  offerings 
which,  are  well-arranged  for  eating;  Vayu,  the  oblations  (are  well-ar¬ 
ranged)  for  eating.  Drink  of  the  soma,  for  to  you  twain  belongs  the 
right  to  take  the  first  draught;’’  and  see  the  next  verse);  i.  139,  ll;  ii. 
41,3;  iv.  46, 2ff. ;  iv.  47,  2  ff. ;  v.  51,  4,  6  f. ;  vii.  90,  5  ff. ;  vii.  91,  4 ff. ; 
s.  65,  9 ;  x.  141,  4.  The  two  gods  appear  to  have  been  regarded  byjhe 
ancient  expositors  of  the  Yeda  as  closely  connected  with  each  other ; 
for  the  Nairuktas,  as  quoted  by  Yaska  (Nirukta,  vii.  5),  while  they  fix 
upon  Agni  and  Surya  as  the  representatives  of.  the  terrestrial  and 
celestial  gods  respectively,  speak  of  Vayu  and  Indra  in  conjunction,  as 
deities,  either  of  whom  may  represent  those  of  the  intermediate  sphere : 
Tkralj,  eva  devatah  iti  Nairuhtdh,  Agnih  prithivl-stliano  Vayur  vd  Indro 
vd  antm'ikslia-stlianah  suryo  dyu-sthanah  |  “There  are  three  gods  ac¬ 
cording  to  the  Nairuktas,  viz.,  Agni,  whose  place  is  on  earth,  Vayu,  or 
Indra,  whose  place  is  in  the  air,  and  Surya,  whose  place  is  in  the 
heaven,”  etc. 

Vayu  does  not  occupy  a  very  prominent  place  in  the  Eig-veda.  If 
we  except  the  allegorical  description  in  the  Purusha  Sukta,  x.  90,  13, 
where  he  is  said  to  have  sprung  from  the  breath  of  Purusha  ( pranad 
Vayur  afagata),  or  unless  we  understand  vii.  90,  3  ( raye  nu  yam  jajnatuh, 
rodasi  ime  |  “He  whom  the  two  worlds  generated  for  wealth”)  to 
assert  that  he  was  produced  by  heaven  and  earth,  I  am  aware  of  no 
passage  where  the  parentage  of  Vayu  is  declared.  He  is,  however, 
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said  to  be  tbe  son-in-law  of  Tvashtri  (viii.  26,  21  f.  tava  Vuyo  ritvspate 
Tvashtur  jamatar  adlhuta  |  avuihsi  a  vrintmahe  |  22.  Zbashtur  fuinS,- 
iarmn  vayaiii  Isunam  ray  ah  imahe  |  suidvmito  Fuyutn  (kjiimnQ.  janOsah  | 
21.  “We  ask  thy  succours,  o  Vayu,  lord  of  ritos,  wondrous  son-in- 
law  of  Tvashtri.  22.  We  men  offering  libations  resort  to  Yayu, 
Tvaslitri’s  son-in-law,  the  lord  of  wealth,  and  seek  for  splendour”)  ; 
but  his  wile  s  name  is  not  given.225  But  few  epithets  are  applied  to 
him.  He  is  called  darsata,  “sightly,”  “beautiful,”  or  “conspiuous” 
(i.  2,  1),  and  supsarastama,  “most  handsome  in  form”  (viii.  26, 
24).  He  is  naturally  described  as  hrandad-ishti,  “rushing  noisily 
onwards”  (x.  100,  2).  Together  with  Indra,  he  is  designated  as  touch¬ 
ing  the  sky,  swift  as  thought,  wise,  thousand-eyed  (divispriha,  mmojava, 
vipra,  sahasrakshd,  i.  23,  2,  3).  He  moves  in  a  shining  car,  drawn  by 
a  pair  of  red  or  purple  horses  (i.  134,  3:  Faynr  yunhte  rohita  Fayttr 
aruna),  or  by  several  teams  of  horses,  chandrena  rathem,  niyutvaia 
rathena  (iv.  48,  1  ;  i.  134,  1  ;  i.  135,  4;  w.  47,  1),  His  team  is  often 
said  to  consist  of  ninety-nine,  of  a  hundred,  or  even  of  a  thousand  horses, 
yoked  by  his  will,  i.  135,  1,  3  ( sahasrena  niynta  |  niytdbhi/i  satinibhih  \ 
sahasrimbhih  |);  ii.  41,  1  (sahasrino  rathasah) ;  iv.  48,  4,  5  ( mhantu 
tva  manoyujo  yuhtdso  navatir  mva ) ;  vii.  91,  6 ;  vii.  92,  1,  5.  As  before 
mentioned  (p.  85),  Indra  and  Yayu  frequently  occupy  the  same  chariot, 
iv.  46,  2 ;  iv.  48,  2  ( Indra-surathihi  |  Vayo) ;  vii.  91,  5  {Indrmayu 
sm-atham  yutam  arvak),  which  has  its  framework  of  gold,  which 
touches  the  sky,  and  is  drawn  by  a  thousand  horses,  iv.  4,6,  3.,  4  (a 
vain  saltasram  harayah  Iridravayu  abhi  prayah  |  vahmiiu  somapitaye  | 
ratham  hiranyavandhuram  220  Indravayu  svadharam  \  a  hi  sthatho  divi- 
sprisam ).  Yayu,  like  the  other  gods,  is  a  drinker  of  soma.  In  fact,  he 
alone,  or  in  conjunction  with  Indra,  was,  by  the  admission  of  the  other 
gods,  entitled  to  the  first  draught  of  this  libation,  i.  134,  1 ;  i.  135, 1,  4 
( tubhyam  hi  purvapltmje  de-vuh  devaya  yemire  \  4.  Purvapeyaih  hi  vam 
hitam) :  iv.  46,  1  ( tvam  hi  purvapah  asi) ;  v.  43,  3 ;  vii.  92,  2  ( pra 
yad  vam  madlwah  agriyam  bharmti  adhvaryavah) ;  viii.  26,  25.“’  It  is 

225  Sayana  gives  no  help.  He  merely  says :  esha  hatha  itihasadilhir  maganttmya  1 
«  This  story  is  to  he  learned  from  the  Itihu6as,  eto.”  In  the  Section  on  Tvashtri  we 
shall  see  that  according  to  B.V.  x.  17,  1  f.  he  had;.a  daughter  called  Saranyu,  who 
was  the  wife  of  Vivasvat;  but  Vivasvat  is  not  identical  with  Yayu. 

Me  Regarding  the  word  vandhura  see  a  note  in  tilts  Section  on  the  Adtdns. 

mi  On  this  subject  we  find  the  following  story  in  the  Aitareya  Brahinana,  ii.  25  : 
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remarkable  that  Vayu  is  but  rarely  connected  -with  tbe  Maruts  or 
deities  of  tbe  storm;  but  .in  one  place  (i.  134,  4)  he  is  said  to  have 
begotten  them,  from  the  rivers  of  heaven  ( ajanayo  Maputo  vakshandbhyo 
divah  a  mhshandlhyah) ;  and  in  another  place  (i.  142,  12)  to  be  at¬ 
tended  by  Pushan,  the  Maruts  and  the  Visve  devas  ( Piishanvate  Marut- 
vate  vihadevdya  Vdyave). 

The  following  hymns  are  addressed  to  Yata  (another  name  of  tbe 
god  of  the  wind).  The  imagery  in  tbe  first  is  highly  poetical : 

x.  168,  1.  Vatasya  nu  mahimanam  rathasya  rujann  eti  stanayann  asya 
ghoshah  \  divisprig  yati  arundni  lerinvann  uto  eti  prithivydh  renum 
asyan  |  2.  Sam  prerate  arm  vatasya  vishthdh  a  enam  gachhanti  samanaih 
na  yoshdh  |  tabhih  sayuk  sarathaih  devah  lyate  asya  visvasya  Ihmanasya 
raja.  |  3.  Antarikshe  pathibhir  lyamano  na  ni  vtiate  katamach  chana 
ahah  \  apam  sakhd  prathamajdh  ritava  kva  svij  jdtah  kutah  dbabhuva  ] 
dtma  devanam  Ihuvanasya  garbfio  yathdvasam  charati  devah  eshah  | 
ghoshah  id  asya  srinvire  na  rupam  tasmai  Vdtaya  havisha  vidhema  | 

“  1.  (I  celebrate)  the  glory  of  Yata’ s  chariot;  its  noise  comes  rending 
and  resounding.  Touching  the  sky,  he  moves  onward,  making  all 
things  ruddy  :  and  he  comes  propelling  the  duet  of  the  earth.  2.  The 

Devah  vat  Somasya  rajno  ' grapeye  na  samapadayann  “  aham  prathmmh  pibeyam  ” 
“  altam  prathamah  pibeyam  ”  ity  eva  akdmaymita  |  te  sampadayanto  ’brvvan  “hanta 
Sjirn  iydma  sa  yt>  mh  ujjeshyati  sa  prathamah  somasya  pasyati  ”  iti  |  “  tathd  ”  iti  \ 
te  ajim  ayah  |  tesham  ajiih  yatam  abhisrishtanhm  Tayur  nmhham  prathamah  pratya- 
padyata  atha  Iadro  ’tha  Mitravarunav  atha  Asmnati  |  so  ’ved  Indro  YSyum  ud  vai 
jayati  iti  tarn  anu parapatat  ]  sa  ha  “now  atha  vjjayava ”  iti  \  sa  “ na ”  ity  abrartd 
“ aham  eva  'ujjeshydmi"  iti  \  “tritiyam  me' tha  vjjayava"  iti  |  “  na"  iti  ha  era 
abravid  “  aham  eva  ujjeshyami "  iti  |  “  turlyam  me  ’tha  vjjayava  iti  |  “  tathd  "  Hi  | 
tain  turiye  'tyarjata  \  tat  turiya-bhdg  Indro  'bhavat  tribhag  Vayith  |  tav  saha  era 
Indravayu  udajayatam  saha  Mitravarunav  saha  Ahinau  \  “The  gods  did  not  agree 
in  regard  to  the  first  draught  of  king  Soma ;  hut  each  of  them  desired,  1  Let  inc  drink 
first,’  Met  me  drink  first.’’  But  coming  to  an  arrangement,  they  said  :  ‘  Come,  let 
us  run  a  race,  and  the  victor  shall  first  drink  the  Soma.’  ‘Agreed,'  said  they 
all.  They  ran  a  race  accordingly ;  and  when  they  started  and  ran,  Vayu  first  reached 
the  goal,  then  Indra,  then  Mitra  and  Yaruna,  and  last  the  Asvins.  Xndra  thought 
he  might  beat  Vayu,  and  he  followed  him  closely  ;  and  said  ‘  Let  us  two  now  he  the 
victors.’  ‘  No,’  rejoined  Vayu,  ‘  I  alone  shall  be  the  winner.’  ‘  Let  us  so  win 
together  that  I  shall  have  a  third  (of  the  draught),’  said  Indra.  ‘No,’  said  Vfiyu, 

‘  I  alone  shall  be  the  winner.’  ‘  Let  us  so  win  together  that  I  shall  have  the  fourth,’ 
continued  Indro.  ‘  Agreed,’  said  Vgyu.  He  gavo  him  a  right  to  the  fourth,  so  Indra 
has  one  6hare  out  of  four  and  Vayu  three.  So  Indra  and  Vuvu  won  together,  as  did 
Mitra  and  Varuna,  and  the  two  As’vins  respectively.’’  See  the  story  of  another 
similar  settlement  by  n  race  in  the  Ait.  Br.  iv.  7  f. 
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gusts  (?)  of  the  air  rush  after  him,  and  congregate  in  him  aswoihon  in  mi 
assembly.  Sitting  along  with  them  on  the  same  ear,  the  god,  who  Is 
king  of  this  universe,  is  home  along.  3.  Hasting  forward,  by  paths  in 
the  atmosphere,  he  never  rests  on  any  day.  Priend  of  the  Waters, 
first-born,  holy,  in  what  place  was  he  born  ?  whence  has  he  sprung  ? 
4.  Soul  of  the  gods,  source  of  the  universe,  this  deity  moves  as  ho 
lists.258  His  sounds  have  been  heard,  but  his  form  iB  not  (seen) :  this 
Yata  let  us  worship  with  an  oblation.” 

x.  186,  1.  Fatah  a  vatu  iJteshajam  tanibhu  mayollm  no  Jiriie  |  2.  Pm 
nah  Syumshi  tarishat  |  uta  Fata  pita  hi  nah  uta  Ihrata  uta  naT}  saliha  | 
sa  nojivatavo  hridh\  |  3.  Yad  ado  Fata  t& grihc  amritasya  nidhir  Utah  \ 
tato  no  dehijlvase  | 

“1.  Let  Yata,  the  wind,  waft  to  us  healing,229  salutary,  and  auspi¬ 
cious,  to  our  heart :  may  he  prolong  our  lives.  2.  And,  Yata,  thou  art 
our  father,  our  brother,  and  our  friend :  cause  us  to  live.  3.  Prom  the 
treasure  of  immortality,  which  is  deposited  yonder  in  thy  house,  o 
Yata,  give  us  to  live.” 

Here  the  same  property  is  ascribed  to  Yata  which  is  elsewhere 
ascribed  to  Budra,  that  of  bringing  healing. 

MS  Compare  St.  John’s  Gospel,  in.  8  :  The  wind  bloweth  where  it  listeth,”  .etc. 

229  Compare  i.  89,  4. 
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SECTION  IX. 


THE  MABUTS. 

(1)  Their  parentage,  epithets,  characteristics,  and  action. 

The  Maruts,  or  Budras,  the  gods  of  the  tempest,230  who  form  a  large 
troop  of  thrice  sixty  (viii.  85,  8  :  trih  shashfis  tva  Maruto  vavridhd- 
nali),  or  of  only  twenty-seven  (i.  133,  6  :  trisaptaih  sura  satvdbhih ),”’ 
are  the  sont  of  Budra  and  Prisni 232  ( Rudrasija  marydh  j  Rudrasya 
sitmvah  |  Rudrasya  sunun  j  Rudrasya  putrdk  \  idarn  pitre  marutdm 
tichyate  mchaTj,  |  pitar  marutdm  .  .  .  Rudra  |  Prtinim  vochanta  mataram  | 
adha  pitaram  islminafh  Rudram  vochanta  \  yuvd  pita  svapah  Rudrah 
eshdtn  sudugha  Priinih  sudina  marudlhyah  |  Prisnimdtarah  \  asuta 
Priinir  mahato  randya  tvesham  tmjdsdm  Marutdm  anilcam  |  Oomdtarah  \ 
Gaur  dhaygti  Marutdm  iravasyur  mdta  maghondm  \  ),233  or  the  speckled 
cow  (a.  64,  2 ;  i.  85,  If.;  i.  114,  6 ;  i.  168,  9 ;  ii.  33,  1 ;  ii.  34,  2; 

230  prof.  Benfey,  in  a  note  to  E.Y.  i.  6,  4,  says  that  the  Maruts  (their  name  being 
derived  from  mar,  ‘  to  die,’)  are  personifications  of  the  souls  of  the  departed. 

'mi  See  also  A.Y.  xiii.  1,  3,  where  the  same  smaller  number  is  given :  trishaptdso 
marutali  svadueammadah.  Sayana  interprets  the  words  of  E.V.  viii.  28,  S’,  saptanam 
sapta  rishfatjah  |  “The  seven  have  seven  spears,”  by  saying  that  it  refers  to  an 
ancient  story  of  Indra  severing  the  embryo  of  Aditi  into  seven  parts,  from  which 
sprang  the  Maruts  according  to  the  Yedic  text :  “  The  Marut6  are  divided  into  seven 
troops.”  The  same  story  is  told  at  greater  length  by  Sayana  on  E.V.  i.  114,  6, 
where,  however,  it  is  said  to  he  Diti,  mother  of  the  Asuras,  whose  embryo  Indra 
-severed  first  into  seven  portions,  each  of  which  he  then  subdivided  into  seven.  See 
the  4th  vol.  of  this  work,  p.  256. 

232  This  word  is  regarded  as  a  personification  of  the  speckled  clouds  in  Eoth’s 
Illustrations  of  Hirukta,  x.  39,  p.  145.  In  his  Lexicon  the  same  scholar  says  that 
like  other  designations  of  the  cow,  the  word  is  employed  in  various  figurative  and 
mythical  references,  to  denote  the  /Barth,  the  clouds,  milk,  the  variegated  or  starry 
heaven.  On  ii.  34,  2,  Sayana  refers?  (as  an  alternative  explanation)  to  a  story  of 
Eudra,  as  a  bull,  begetting  the  Maruts  on  Pri4ni,  the  Earth,  in  the  form  of  a  cow. 

233  The  Taittiriya  Sanhita,  ii.' 2,  11,  4,  says:  PrUniyai  vaipayaso  marutojata/i  | 
“The  Marut?  were  bom  from  Pridni’s  milk.” 
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v.  42,  15 ;  y.  52,  16  ;  v.  60,  5  ;  v.  59,  6  ;  vi.  50,  4 ;  vi.  66,  3 ;  viz. 
56,  1;  viii.  7,  3,  17;  viii.  20,  17 ;  viii.  83,  1).  They  are,  however, 
said  to  be  like  sons  to  Indra  (sa  sunuhhir  m  Budrebhih,  i.  100,  5);  ‘and 
they  are  also  called  sindhu-mataraji,  children  of  the  ocean,  whether  we 
suppose  this  to  be  the  aerial  or  terrestrial  sea  (x.  78,  6),  and  sons  of 
Heaven,  divas- ^ntrasah  (x.  77,  2),  and  Divo  maryah,  iii,  53, 13 ;  v.  59, 6. 
See  Hiiller’s  Trans,  of  11. V.  p.  93.  In  v.  56,  8,  mention  is  made  of 
the  chariot  of  the  Maruts  “  in  which  Bodasi  stood  bringing  enjoyments, 
in  company  with  the  Maruts”  (a  yasmin  tasthau  suranani  bibhrati 
sacha  marutsu  Bodasi).  On  this  Sayana  remarks  that  Bodasi  is  the  wife 
of  Eudra  and  mother  of  the  Maruts ;  or  that  Budra  is  the  Wind  (Vayu), 
and  his  wife  the  intermediate  or  aerial  goddess.  {Bodasi  Budrasya  patni 
marutam  mats,  ]  yadva  Budro  Vayuh  |  tat-patnl  madhyamika  devi).  They 
are  frequently  associated  with  Indra,  as  we  have  already  seen ; — (compare 
the  expressions  which  describe  them  as  his  allies  and  friends,  and  as 
increasing  his  strength  and  prowess,  at  the  same  time  that  they 
celebrate  his  greatness?:  Marutvamtam  Indram  [  Indra-jyekhthah  mantd- 
ganah  \  sakhibhih  svebkir  evaih  (  ye  te  iushnam  ye  tamsklm  mardhann 
evrehantah  Indra  marutam  te  ojah  |  piba  BudrebMIi  saganah  \  ye  tva  aim 
ahan  Vrittram  adadhus  tubhyam  ojah  |  arclianti  tva  Ifarutah  putadakhas 
tvam  esham  rishir  Indrasi  dhirah  \  Budrasah  Indravantah  |  ayam  Indro 
Marut-sakha  |  Brihad  Indraya  gayata  mamtah  |  i.  23,  7,  8 ;  i.  100, 
Iff.;  i.  101,  1,  ff. ;  iii.  32,  2,  4;  iii.  35,  9;  iii.  47,  1,  ff. ;  iii.  51,  7 
ff. ;  v.  29,  1,  2,  6 ;  v.  57;  1 ;  vii.  32,  10  ;  vii.  42,  5  ;  viii.  36,  1  ff  ; 
viii.  52,  10;  Viii.  65,  Iff;  viii.  78,  1  ff. ;  viii.  85,  7ff;  x.  73,  1; 
x.  99,  § ;  x.  113,  3)  ; — but  they  are  also  celebrated  separately  in 
numerous  hymns  (as  i.  37;  i.  38 ;  i.  39 ;  i.  64;  i.85;  i. '86 ;  i.  87 ;  i.  88 ; 
i.  166,  which,  with  others,  are  rendered  into  English  and  illustrated 
in  the  1st  vol.  of  Professor  Muller’s  Translation  of  the  B.Y. ;  see  also 
i.  167;  i.  168;  v.  52;  v.  53;  v.  54;  v.  55;  v.  56;  vii.  56;  vii.  57  ; 
vii.  58,  etc.)  They  are  favourite  deities  of  some  of  the  rishis,  and  are 
often  praised  in  highly  poetical  strains.  They  are  like  blazing  fires, 
free  from  soil,  of  golden  or  tawny  hue,  and  of  sunlike  brilliancy  ( ye 
agnayo  na  Sosuehann  idhanah  \  m:encwgb,  |  Mranyasah  |  suryatvaehah.  \ 
arunapsavah  j  vi.  66,  2;  vii.  59,  11 ;  viii.  7,  7).  They  are  also  com¬ 
pared  to  swans  with  black  plumage  ( Imihs&sdAlla-prishthah. ,  vii.  59,  7); 
and  are  sometimes  said  to  be  playful  as  children  or  calves  ( krllanti 
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heads.”  Compare  i.  64,  4;  i.  166,  10;  ii.  34,  2,  3  {dyavo.m  slrffliii 
chitayanta,  khadinah  |  “  adorned  with  rings,  they  were  conspicuous  like 
the  sky  with  its  stars  ”) ;  v.  53, 4  (where,  in  addition  to  their  ornaments 
and  their  weapons,  they  are  said  to  have  been  decorated  with  garlands : 
ye  anjislm  ye  vak shu  svabhanavah  srahshn  ruhnmhu  hhadisht  |  sruyali 
ratheshu,  dhanvasu );  v.  55,  1 ;  v.  57,  5,  6  (every  glory  is  manifested  in 
their  bodies :  risva  vah  srir  adhi  tanHshu  pipiie) ;  v.  58,  2  (Mudifmtmn) ; 
vii.  56,  11,  13  ( amseshu  vo  Marutah  hhddayah 235 1  “on  your  shoulders, 
Maruts,  are  rings”);  viii.  7,  25 ;  viii.  20,  4  {Mhrahh&dayali),  11,  22; 
s.  78,  2.  They  are  armed  with  golden  weapons,  and  with  lightnings, 
dart  thunderbolts,  gleam  like  flames  of  fire,  and  are  borne  along  with 
the  fury  of  boisterous  winds  {vidymmahaso  naro  asmadidyavo  vutatvisho 
Marutah,  v.  54,  3) ;  viii.  7,  4,  17,  32  ( vajrahastaih  .  .  .  marudbhih  .  .  . 
hiranyavasibhi/i) ;  x.  78,  2,  3  ( vataso  m  ye  dhunayo  jigatnavo  agninaih 
na  jihvti/i  virokinah) ;  they  split  Yrittra  into  fragments  (viii.  7,  23  : 
vi  vrittram  parvaso  yayuh ) ;  they  are  clothed  with  rain  {varshanir- 
nijah,  v.  57,  4);  they  create  darkness  even  during  the  day,  with  the 
rain-clouds  distribute  showers  all  over  the  world,  water  the  earth, 
and  avert  heat  i.  38,  9  {diva  chit  tamah  krinvanti  pwjmyena  udaoa- 
hmia  |  yat  prithivtm  mjundanti)  ;  v.  54,  1  {Hardhaya  marutaya  .  .  . 
ghanna-stubhe) ;  v.  55,  5  ( ud  Irayatha  Marutah  sawmdrato  yuyaiti  vrish- 
tim  varshayatha  pwuhinah)  ;  viii.  7,  4  {vapanti  maruto  miham  |  16. 
ye  drapsah  iva  rodasi  dhamanti  aim  vrishfibhih).230  They  open  up  a 
path  for  the  sun,  viii.  7,  8  {srijanti  rabmim  ofasa  pmthdrn  suryaya 
yatave):  They  cause  the  mountains,  the  earth,  and  both  the  worlds  to 
quake,  i.  39,  5  {pra  mpayanti  parvatan) ;  i.  87,  3  {rejate  bhximih) ; 
v.  54,  1,  3  {parvatachyutah) ;  v.  60,  2f.  {vo  bhiyd  prithivl  chid  rejate 
parvatas  ohit  j  parvatai  chin  imhi  vriddho  bibhaya  dims  chit  sunn  rejate 
svane  vah) ;  vii.  57,  1  {ye  rejmjamti  rodasl  chid  wrvi) ;  viii.  7,  4 ;  viii. 
20,  5.  They  rend  trees,  and,  like  wild  elephants,  thpy  devour  the 
forests,. i.  39,  5;  i.  64,  7  {vi  vinchanti  vamspatln  \  mrigah  iva  ha-stimh 

235  On  tUe  Sense  of  the  word  khadi  see  Muller’s  Trans,  of  the  R.Y.  p.  102  and  218. 

235  In  a  hymn  of  the  A.Y.  iv.  27,  verse  3,  the  Maruts  are  said  to  give  an  impulse 
to  the  milk  of  Cows,  the  sap  of  plants,  the  speed  of  horses  {page  dlmmndm  rasam 
oshadhindm  jamOt  arvatam  kiwago  ye  inmtlig)  and  in  the  4th  verse  they  are 
described  as  raising  the  waters  from  tho  sea  to  tfc:  sky,  and  as  discharging  them  from 
the  sky  on  the  earth  {apah  samudrad  divam  udmhmti  dims  pritlnvim  abhi  ye 
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fckadatha  vans).  They  have  iron  teeth  {ayodamshfran,  i.  88,  5) ;  they 
roar  life  lions  ( stinhah,  iva  nanadati,  i.  64,  8) ;  all  creatures  are  afraid 
of  them,  i.  85,  8  ( blmjmte  viiva  bhuvana  marudbhyah.  Their  weapons 
are*of  various  descriptions — spears,  bows,  quivers,  and  arrows  {vuslm- 
antah  rhhtimantah  |  uhummto  nishcmginah),  i.  37, '2  ;  v.  57,  2.  Their 
coursers  are  swift  as  thought  ( mmojuvah ,  i.  85,  4).  They  ride,  with 
whips  in  their  hands  {kasah  hasteshu,  i.  37,  3;  i.  168,  4),  in  golden 
oars  ( [Mranya/rathah ,  v.  57,  1),  with  golden  wheels  ( hiranyebhih 
pambhih  |  hiranya-chakran,  i.  64,  11;  i.  88,  5),  drawn  by  ruddy  and 
tawny  horses  (with  which  the  chariots  are  said  to  be  winged),  and 
flashing  forth  lightnings,  or  formed  of  lightning,  i.  88,  1,  2  (a  vid- 
yunmadbhih  rathebhir  rishtimadbhir  aivaparnaih  farmebhih  pisangair 
asvaih )  ;  iii.  54,  13  (vidyudrathah  Marutah  rishtimantah)  ;  v.  57,  4 
( pUangabak  a/runasvuh).  The  animals  by  which  these  chariots  are 
described  as  being  drawn  are  designated  in  some  places  by  the  epithet 
prishatlh  (i.  37,  2;  i.  39,  6  ;  i.  85,  5;  viii.  7,  28),  which  Professor 
Wilson — following  Sayana  on  Rig-veda,  i.  37,  233; — renders  by 
“  spotted  deer.”  Butin  i.  38,  12,  the  horses  ( asvasah )  of  the  Maruts 
are  spoken  of,  as  is  also  the  case  in  viii.  7,  27,  where  they  (the  horses) 
are  called  hirtCnya-punibhih,  “golden-footed;”  though  in  the  next 
verse  (28)  the  prishatlh  are  again  spoken  of,  as  well  as  a  prashtih 
rohitah,  which  we  find  also  in  i.  39,  6,  and  which  Sayana  understands 
to  denote  either  a  swift  buck,  or  a  buck  yoked  as  a  leader  to  the  does. 
In  i.  87,  4,  the  troop  of  Maruts  itself  receives  the  epithet,  prishad-asva , 
“having  spotted  horses.”  This  is,'  indeed,  explained  by  Sayana  in  the 
sense  of  “  having  does  marked  with  white  Bpots  instead  of  horses ;  ” 338 
but  in  his  notes  on  v.  54,  2,  10,  and  v.  55,  1,  where  the  Maruts’ 
horses  are  again  spoken  of  (na  va  asvdh  srathayanta  |  igante  asvaih 
suyamebhir  ahibhik),  he  does  not  repeat  this  explanation.  In  v.  55,  6, 
where  the  Maruts  are  described  as  having  yoked  prishatlh  (feminine)  as 
horses  {a&van,  masculine,)  to  their  chariots,  Sayana  says  we  may  either 
understand  “spotted  mares,”  or  suppose  the  word  “horse”  to  stand  for 

387  Vrichaiyn  vindiMjuktal/,  mfig'J’i  Mnrui-mhma-bhutah  |  “  prishatyo  Mnnitdm" 
iti  Xifftuintuv  ufctatvat. 

Benfey,  in  bis  tranBlotion^oJ.1  this  verse  (Orient  und  Occident,  ii.  250)  retains 
the  sense  of  antelopes.  In  vii.  50,  1,  the  Maruts  axe  styled  svasvafi,  “having  good 
home/’  which  Sfiyana  osplame  oobhana-valtuk)  “  having  good  carriers.” 
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doe  ( prishalih  .  .  .  pruhad-varnuh  vadavafy  |  sarangi  m  atm'iikia-iaWa- 
vaehya).  In.  his  note  op .  prishatlbJdh  in  ii.  34,  3,  he  says  they  may  be 
either  does  marked  -with  white  spots,  or  mares;  and  he  interprets 
prishatih  in  v.  57,  3,  by  ah'uh,  mares.  Professor  Aufrecht,  who-  has 
favoured  me  with  a  note  on  the  subject  of  the  word  prishatih,  is  of 
opinion  that,  looking  to  all  the  passages  where  it  ooeurs  in  coPnection 
with  the  Mor'its,  it  must  mean  mares.233  Perhaps  it  is  best  to  hold 
with  Professor  Muller  (Trans,  of  R.Y.  i.  p.  59)  that  the  Yedie  poets 
admitted  both  ideas,  as  we  find  “that  they  speak  in  the  same  hymns, 
and  even  in  the  same  verse,  of  the  fallow  deer,  and  also  of  the  horses 
of  the  Maruts.” 

In  the  following'  verses,  viii.  83,  9  ff.,  high  cosmical  functions  are 
ascribed  to  the  Maruts  :  a  ye  visva  partldvani  papratflan  rochdna  clivah  | 
Marutah  somapUage  |  10.  Tyan  nu  putadahhaso  divo  vo  Maruto  hme 
asya  somasya  pltage  |  11.  Tyan  nu  ye  vi  rodasi  tastebhw  Maruto  huve  | 
asya  miasya.  pltaye  |  12.  Tam  nu  Marutam  gamin  girishtham  vrisha- 
mm  huve  |  asya  somasya  pitaye  |  9  and  10.*'“ I  invite  to  drink  this 
soma  the  Maruts  who  stretched  out  all  the  terrestrial  regions,  and  the 
luminaries  of  the  sky ;  I  call  from  the  heaven  those  Maruts  of  pure 

238  Professor  Aufrecht  has  pointed  out  a  number  of  passages  regarding  the  sense  of 
the  words prishad-asea  and prishat,,  as  'Ruyamukuta  on  Amara,  the  Yaj.  Sank.  xxiv. 
11,  IS;  S'atapatha  Brahmana,  v.  5,  jj  10,  and  v.  5,  2,  9.  He  has  also  indicated 
another  verse  of  the  Rig-veda  (v.  58,  6),  where  prishatibhis  in  the  feminine  is  joined 
with  asvaih  in  the  masculine,  (where  Professor  Miiller,  Trans,  of  R.V.  i.  59,  would 
translate,  “  when  you  come  with  the  deer,  the  horses,  nnd  tke„chariots  ”) ;  and  remarks 
that  viii.  54,  10,  11,  could  not  mean  that  the  rishi  received  a  thousand  antelopes. 
(The  words  are  these :  data  me  prishatinam  raja  hiranyavdndm  |  ma  devah  mayhavci 
rishat  |  11.  tSahasre  prishatinam  adhi  ichtmdram  brihat  prithu  \  sukrml  hiranyam 
adade  \  “  0  gods,  may  the  bountiful  king,  the  giver  to  me  of  the  gold-decked 
prishatis,  never  perish!  11.  I  received  gold,  brilliant,  heavy,  broad,  and  shining, 
over  and  above  a  thousand  prishatis  (probably  speckled  cows).”  Sayana  represents 
Indra  as  the  bountiful  patron  here,  and  makes  the  worshipper'  pray  to  the  gods  that 
India  may  not  perish,  an  erroneous  interpretation,  surely.  Professor  Roth  appears, 
from  a  remark  under  the  word  eta  (vol.  i.  p.  1091  of  his  Diet.)  to  have  at  one  time 
regarded  prishatyah  as  a  kind  of  deer.  In  his  explanation  of  this  latter  word  itself, 
however  (in  a  later  part  of  his  Lexicon,  which  perhaps  had  not  reached  me  when  this 
note  was  first  written),  he  says  that  it  is  a  designation  of  the  team  of  the  Maruts ; 
and  according  to  the  ordinary  assumption  of  the  commentators,  which,  howevert 
is  not  established  either  by  the  Nirukta,  or  by  any  of  the  Brahmanas  known  to 
us,  denotes  spotted  antelopes.  There  is  nothing1,  however,  he  goes  on  to  say,  to 
prevent  our  understanding  the  word  (with  Mahldhara  on  Vaj.  Sanh.  ii.  16)  to  mean 
spotted  mares,  as  mention  is  frequently  enough  made  of  the  horses  of  the  Maruts. 
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power.  11 .  I  call  to  drink  this  soma  those  Maruts  who  held  apart  the 
two  worlds.  12. 1  call  to  drink  this  soma  that  vigorous  host  of  Maruts 
which  dwells  in  the  mountains.” 

The  Maruts  or  Rudras  (like  their  father  Rudra ;  see  the  4th  vol.  of 
this  work,  pp.  253,  259,  261,  263  f.,  333  ff.),  are  in  one  hymn,  viii. 
20,  23,  25,  supplicated  to  bring  healing  remedies,  which  are  described 
as  abiding  in  the  Sindhu,  the  Asiknl,  the  seas,  and  the  hills  ( maruto 
marutasya  nalt  a  bheshajasya  valuita  \  yad  Sindhau  yad  Asiknyam  yat 
samudreslm  .  .  .  yat  parvateshu  bheshajam). 

(2)  Relations  of  the  'Maruts  to  Indra  ; — the  rival  claims 
of  the  two  parties.  , 

Professor  Wilson  is  pf  opinion  (Rig-veda  ii.,.  Indroduction  p.  vii.  and 
notes  pp.  145  and  160),  that  in  a  few  hymns  some  traces  are  per¬ 
ceptible  of  a  dispute  between  the  votaries  of  the  Maruts  and  those  of 
Indra  in  regard  to  their  respective  claims  to  worship.  Thus  in  hymns 
165  and  170  of  the  first  book  of  the  Rig-veda  we  find  dialogues,  in  the 
first  case  between  Indra  and  the  Maruts,  and  in  the  second  between 
Indra  and  Agastya,  in  which  the  rival  pretensions  of  these  deities 
appear.  Indra  asks,  i.  165,  6  :  kva  syd  vo  Murutah  svadha  asld 
yan  mum  ekam  samadhatta  Ahihatye  |  ahaffi  hi  ugras  tavishas  tuvish- 
mdn  vikasya  satror  anamaih  vadhasnaih  |  7.  Bhuri  chakartha  yu- 
jyebhir  asm  samanebhir  vrishabha  paumsyebhih  \  bhurini  hi  krinamma 
savishtha  Indra  krafva  Maruto  yad  vasama  |  8.  Vadhiiii  Vrittram 
marutah  indriyena  svena  bhamena  |  “Where  was  your  inherent  power, 
ye  Maruts,  when  ye  involved  me  alone  "M  in  the  conflict  with  Ahi  ?  It 
was  I  who,  fierce,  strong,  and  energetic,  overturned  my  enemies  with  my 
shafts.”  The  Maruts  rejoin  :  “  7.  Vigorous  god,  thou  hast  done  great 
things  with  us  for  thy  helpers,  through  our  equal  valour ;  for,  0  strong 
Indra,  we  Maruts  by  our  power  can  perform  many  great  exploits  when 
we  desire.”  Indra  replies  :  “  8.  By  my  own  prowess,  Maruts,  I  slew 
Yrittra,  mighty  in  my  wrath,”  etc. 

Of  hymn  i.  170,  the  Nirukta  says,  i.  5,  that  “Agastya,  having 
\  prepared  an  oblation  for  Indra,  desired  to  give  the  Maruts  also  a  share 
(in  it.  On  which  Indra  came  and  complained.”  ( Ayastyah  hdriiyu 
( havir  mrupya  Marudbhyah  sampraditwiit  chakdra  \  sa  Indrah  ?tya 
210  See  above,  p.  93,  note. 
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paridevaySnchalere).  The  Maruts  reply,  i.  170,  2:  Ufa  ml  Inira 
jighamsasi  bhrutaro  marutas  tava  \  tebhih  halpasm  sudlmyu  mU  mli 
samarane  vadhih  |  3.  Kim  no  bkraiar  Agastya  sakha  sam  ati  mmiyasa  | 
vidma  hi  tc  yatka  memo  asmabhyam  in  m  ditsasi  |  “  Why  dost  thotf  seek 
to  kill  us,  Indra  ?  The  Maruts  are  thy  brothers.  Act  amicably  to¬ 
wards  them.  Do  not  kill  us  in  the  fray.”  211  Indra  then  says  to 
Agastya,  v.  3.  'Why  dost  thou,  brother  Agastya,  being  our  friend, 
disregard  us  ?  For  we  know  how  thy  mind  is.  Thou  wilt  not  give 
us  anything.” — See  lioth’s  Elucidations  of  Hirukta,  p.  6.)  In  i.  171, 
4,  also,  the  rishi,  after  imploring  the  favour  of  the  Maruts,  says  to 
them  apologetically :  asmad  akarh  tamshad  islmmanah  Indrad  bhiya 
Mwuto  rejamamh.  |‘  ymlmabhyam  havya  nUitani  asan  tani  are  chahrima 
\mrilata  mh  |  “I  fled,  trembling  through  fear  of  the  mighty  Indra. 
/Oblations  were  prepared  for  you;  we  put  them  away ; /be merciful  to 
j  us.”  (Compare®  .  V.  iv.  18, 11 ;  viii.  7,  31,  and  viii.  85,  7,  quoted  above, 
pp.  92  flt.,  note.)  See  Professor  Muller’s  translation  of  i.  165,  and  the 
full  illustrations  he  gives  of  its  signification  in  his  notes,  pp.  170  ff., 
179,  184,  186,  187,  189.  This  hymn  is  referred  to  in  the  following 
short  story  from  the  Taitt.  Brahmana,  ii.  7,  11, 1 :  Agastyo  nm-udbhyah 
nkshnah  praulcsliat  |'  tan  Indrah  adatta  |  te  emm  mjrcmi  udyatya  dbhya- 
yanta  \  tan  Agastya i  chaiva  Indrai  cha  IcwyaktbJuyena  aUmayatam  |  tan 
iantan  upahvayata  yat  kaydsMtyam  bhavati  santyai  |  tasmad  ete  ain- 
dramarutah  ukshanah  samniydh  bhavanU  |  trayab,  prafhmne  ’1mm  ala- 
bhyante  \  evam  dvitlye  |  evani  tritlye  \  paneha  uttame  hann  aldbhyante  | 
“Agastya  was  immolating  bulls  to  the  Maruts.  These  bulls  Indra 
*  carried  off.  The  Maruts  ran  at  him  brandishing  a  thunderbolt.  Agastya 
|  and  Indra  pacified  them  with  the  kayasubhlya  ”  (referring  to  E.V.  i. 
165,  1,  of  which  the  first  verse  begins  with  the  words  Icayd  subha). 
“Indra  invited  them  to  the  ceremony  when  pacified,  for  the  kaydki- 
bhiya  is  used  for  pacification.  Hence  these  bulls  are  to  be  offered  both 
to  Indra  and  the  Maruts.  Three  are  sacrificed  on  the  first  day,  as 
many  on  the  second  and  third ;  on  the  last  day  five  are  immolated.” 

,  In  the  following  passages  (some  of  which  have  been  already  quoted) 
the  Maruts  are  said  to  worship  Indra,  viz.,  iii.  32,  3 ;  v.  29,  1,  2,  6  ; 
viii.  3,  7 ;  viii.  78,  1,  3. 


Roth  on  the  sense  of  this  test,  s.v.  kalp. 
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SUKYA. 

(1)  The  two  sun-gods  separately  celebrated  in  the  hymns. 

The  great  powers  presiding  over  day  and  night  are,  as  we  have  seen 
above,  supposed  by  the  Indian  commentators  to  be  personified  in  Mitra 
and  Varuna.  .But  these  deities,  and  especially  Varuna,  as  described  in 
the  Veda,  are  far  more  than  the  mere  representatives  of  day  and  night. 
They  are  also  recognized  as  moral  governors,  as  well  as  superintendents 
of  physical  phenomena.  There  are  two  other  gods  (also,  as  has  been 
already  noticed,  p.  54,  reckoned  in  a  few  passages  as  belonging  to  the 
Adityas),  who  are  exact  personifications  of  the  sun,!“  viz.,  Surya  and 
Savitri.213  It  is  under  these  two  different  appellations  that  the  sun  is 
chiefly  celebrated  in  the  Rig-veda ;  and  although  it  may  be  difficult  to 
perceive  why  the  one  word  should  be  used  in  any  particular  case 

242  In  the  Homeric  hymn  to  Helios,  verses  8  ffs,  the  sun  is  thus  described : 

5s  tpatvet  6p7)To?cri  /mi  &davdroi<rt  Be otffiv  c 

'Imrois  efifiefiadis  •  trpepSvbv  8s  'dye  SepKerat  6traots 
Xpvaeiis  4k  icdpvQos  •  \apnpa\  8*  drives  air'  avrov 
dtyhijey  <rrl\&ovcri,  irapa  Kpordtpcov  re  n apeta\ 

\a pirpal  airb  icparbs  xaP^€V  Karexovtn  np6<rojnou 
rr)\avyes  ♦  Ka\bu  8e  irepl  xpof  \dpnerai  etrBos 
\e7rrovpyhs,  srvoip  dveptov  •  U7r8  8*  dpceves  'Irnroi 

&(?  &p  dye  crr/jaas  xpV(r6£vyov  appa  teal  Ithtovs 
c<nrepto$  irlp.mp<ri  BC  obpavov  '  CiKeavdvBe. 

543  Regarding  the  Greek  ideas  of  the  divinity  of  the  sun,  moon,  and  stars,  the 
reader  may  compare  the  passages  of  Plato  cited  or  referred  to  by  Mr.  Grote,  Plato, 
iii.  pp.  364,  414, 418,  449,  452,  497.  One  of  these  passages,  from  the  Laws  vii.  p. 
821,  is  as  follows ayaQoi,  iiarcopevdopeda  vvv  &s  etros  in reiv  “'EAATjt >es  names 
peyahav  Occav,  ‘lihlov  re  apa  real  Se-Mji/ifs.  Again  in  the  Epinomis  p.  984,  mention  is 
made  of  the  visible  deities,  by  wlkhli  tho  stars  are  meant :  Oeobs  Be  rows  6paro6s, 
ftcyterovs  tw\  nptcardrovs  feed  ^irarov  'opumas  rravry,  robs  npt&rovs  r^v  rwv  derpav 
(pbrtp  A eirriou,  a.r.K. 
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rather  than  the  other,  the  application  of  the  names  may  perhaps 
depend  npon  some  difference  in  the  aspect  under  -which  the  sun  if 
conceived,  or  on  some  diversity  in  the  functions,  which  he  is  regarded 
as  fulfilling.  Different  sets  of  hymns  are,  at  alt'  events,  devoted  to  his 
worship  under  each  of  these  names,  and  the  epithets  which  are  applied 
to  him  in  each  of  these  characters  are  for  the  most  part  separate.  In 
some  few  places,  both  these  two  names,  and  occasionally  some  others, 
appear  to  be  applied  to  the  solar  deity  indiscriminately,  hut  in  most 
cases  the  distinction  between  them  is  nominally,  at  least,  preserved. 

The  principal  hymns,  or  portions  of  hymns,  in  praise  of,  or  referring 
to,  Surj^a  are  the  following  : — i.  50,  1-13  ;  i.  115,  1-6  ;  iv.  13,  1-3  ; 
v.  40,  5,  6,  8,  9  ;  vl  45,  9,  10 ;  v.  59,  5  ;  vii.  60,  1-4;  x.  37,  1  ff.  ; 
x.  170.  He  is  treated  of  in  Nirukta,  xii.  14-16. 

(2)  Surya' s  parentage,  relations  to  the  other  goils,  epithets,  and  functions. 

In  x.  37,  1,  Surya  is  styled  the  son  A"  Dyaus  {Divas  puttraya 
Suryaya  kamsata).  In  x.  88,  11,  he  is  called  the  son  of  Aditi  ( Surydm 
Aditeyam),  and  by  the  same  title  in  viii,  90,  .11  {Ban  mahan  asi  Surya 
hal  Aditya  mahan  asi)  ;  but  in  other  places  he  appears  to  be  dis¬ 
tinguished  from  the  Adityas,  as  in  viii.  35,  13  ff.  {sajoshasa  Dshasa 
Suryena  elm  Adityair  yatam  Aivina).  TJshas  (the  Dawn)  is  in  one  place 
said  to  be  his  wife  {Suryasya  yosha,  vii.  75,  5),  while  in  another 
passage,  vii.  78,  3,  the  Dawns  are,  by  a  natural  figure,  said  to  produce 
him  ( ajijanan  suryam  yajnam  agmni)  along  with  Sacrifice  and  Agni, 
and  in  a  third  text,  to  reveal  all  the  three  {prachihitat  suryaih  yajmm 
agnim).  Surya  is  described  as  moving  on  a  car,  which  is  sometimes  said 
to  be  drawn  by  one  and  sometimes  by  several,  or  by  seven,  fleet  and 
ruddy  horses  or  marcs 241  (i.  115,  3, 4 ;  vii.  60,  3  :  ayukta  sapta-  haritah 
sadhastud  yah  iih  valianti  suryaih  ghritdchlh) ;  vii.  63,  2  {pad  etaso 
vahanti  dhursliu  yuktah  ;  compare  ix.  63,  7 :  ayukta  surah  etaiam  pava- 
■  manah) ;  x.  37,  3  ;  x.  49,  7.  His  path  is  prepared  by  the  Adityas, 
Mitra,  Aryaman,  and  Yaruna,  i.  24,  8  {uruih  hi  raja  Varunai  chakara 
.suryaya  pantham  am  etavai  u) ;  vii.  60,  4  {yasmai  Adityah  adhvano 
radanti  Mitro  Arymna  Varmiali  sajoshah) ;  vii.  87,  1.  Pushan  goes 

241  Indra  is  said  to  traverse  the  sky  with  the  sun’s  horses  {ahaiii  Suryasya  pari 
yami  asnhhih pra  etasebhir  mhamanah  ojasa,  x.  49,  7).  Compare  Ovid’s  description 
of  Phaethon’s  horses,  Metam.  ii.  153. 
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as  his  messenger  with,  his  golden  ships,  which  sail  in  the  aerial  ocean, 

vi.  58,,  8  (yds  te  Pusklm  ndvah  antah  samudre  hiranyayir  antanlcshe 
charjmM\  tubhrir  yasi  'duty am,  suryasya).  ■  He  is  the  preserver  and  soul 
of  all  things  stationary  and  moving,  i.  115,  1  ( suryah  dtmd  jagatas 
tastvAascha) ;  vii.  60,  2  {visvasya  sthdiurjagatascha  gopdh),  the  vivifier 
(prasavita) 216  of  men,  and  common  to  them  all,  vii.  63,  2,  3  ( sddhdranah 
suryo  mamtsMnam,  |  ud  u  eti  prasavita  jandndm).  Enlivened  by  him  men 
pursue  their  ends  and  perform  their  work,  vii.  63,  4  {nunam  jandh 
suryena prasutah  ayann  arthdni  krinavann  apdmsi).  He  is  far-seeing,, 
all-seeing,  beholds  all  creatures,  and  the  good  and  bad  deeds  of  mortals, 246 
i.  50,  2,  7 ;  vi.  51,  2 ;  vii.  35,  8 ;  'vii.  60,  2  ;  vii.  61,  1 ;  vii.  63,  1,  4; 
x.  37,  1  (surdya  visvachakshase  \  pasyan  janmani  surya  |  suryah  uru- 
ehakshah  |  riju  marteshu  vrijind  cha  pasyan  |  alhi  yo  visvd  bhuvanani 
chashte  |  duredrise).  He  is  represented  as  the  eye  of  Mitra  and  Yaruna, 
and  sometimes  of  Agni  also,  i.  115,  1 ;  vi.  51,  1 ;  vii.  61;  1 ;  vii.  63,  1; 
x.  37,  1  ( chakshur  Mitrasya  Varunasya  Agneh  \  chakshur  Mitrasya 
Varunasya  \  namo  Mitrasya  Varunasya  chakshase).  In  one  passage, 

vii.  77,  3,  IJshas  (the  Dawn)  is  said  to  bring  the  eye  of  the  gods,  and 

245  This  word  and  others  derived  from  the  same  root  su  or  su,  are,  as  we  shall 
shortly  see,  very  frequently  applied  to  Savitji.  In  X.  66,  2,  the  gods  are  said  to  be 
Indra-prasutah. 

245  The  same  thing  is  naturally  and  frequently  said  of  the  sun  in  classical  litera¬ 
ture.  Thus  Homer  says,  Iliad,  iii.  277 : 

ijeAids  8s  ndvr’  4<pop<fs  kg!  Trai'T1  4iraxoi<us-  k  t.A. 
and  again  in  the  Iliad,  xiv.  344  f. : 

oiS’  hv  I’cth  S'.atipasOL  is  irep, 
oSre  kg!  o^vrarov  i r4\erai  <pdos  etgopdmrOai  • 

And  in  the  Odyssey,  viii.  270  f. : 

6</>ap  St  o!  &yyt\os  JjAOcr 
"HXioj,  3  <rtp’  hknae  puya(opt4vovs  (ik/XSttjti. 

Bo  too  JSsehylus  in  the  Prometheus  Vinctus  : 

i:nl  rbv  ■navirTnv  k6k\ov  ijAiou  aaAw. 

And  Plutarch,  Isis  and  Osiris,  12 : 

Tijs  'Pdas  qittvl  Kpitpa  rip  Kpivip  <rvyyepon4mis  aiffOd/aevov  4irapd<ra<r6 at  rbv  "HAiot  ■ 
So  too  Ovid,  Motamarph.  iv.  171  f- : 

Primus  adultorium  Veneris  cum  Marta  putatur 
Hie  vidisso  dens :  videt  hie  deus  omnia  primus, 
and  vorse3  196  ff. : 

qni  qne  omnia  cernore  dehes, 

Lencothoen  speotao :  ot  virgino  flgis  in  una 
quos  mundo  dobe3  ooulos. 


SURYA,  SUBORDINATE  POSITION 


lead  on  the  bright  and  beautiful  horse,  by  which  the  sun  seems  to  be 
intended  ( devanam,  chahhuh  subhaga  vahantl  hetam  nayantl  sudrii%7mn 
asvam ;  compare  vii.  76,  1:  hraiva  devanam  ajamshta  ehah7iu7i).ur  la 
x.  85,  I,  it  is  said  that  while  the  earth  is  upheld  by  truth,  the  sky  is 
upheld  by  the  sun  ( satyenottabidta  bhumili  sUryenottab7dtd  dyau7i).  He 
rolls  up  darkness  like  a  hide,  vii.  63,  1  ( charmeva  yah' tamm/ak 
tamamsi).  By  his  greatness  he  is  the  divine  leader  (or  priest)  of  the 
gods,  viii.  90,  12  (mahnu  devanam  asuryah  pwoJdtah).  In  viii.  82,  1,  4, 
he  is  identified  with  Indra,  or  vice  versd,  Indra  with  Mm.  In  x.  170, 
4,  the  epithets  visva7carman,  the  architect  of  the  universe,  and  vihade- 
vyavat,  possessed  of  all  divine  attributes,  are  applied  to  him  (as  in  viii. 
87,  2,  Indra  also  is  styled  visvalcarman  and  visvadeva).  In  vii.  60,  1, 
and  vii.  62,  2,  he  is  prayed  at  his  rising  to  declare  men  sinless  to 
Mitra,  Varuna,  etc.  (yad  aiya  Surya  b-amo  andgak  udyan  Mitraya 
Vartmaya  satyam ). 

(3)  Subordinate  position  sometimes  assigned  to  7dm. 

In  many  passages,  however,  the  dependent  position  of  Surya  is 
asserted.  Thus  he  is  said  to  have  been  produced,  or  caused  to  shine,  or 
to  rise,  or  to  have  his  path  prepared,  etc.,  by  Indra,  ii.  12,  7  ( yah 
Suryam  ya7i  Usiiasam  jajana)  ;  iii.  31,  15  ( Indro  nrib7dr  ajanad 
dzdyanah  sdham  Suryam  ushasam  gatum  Agnim) ;  iii.  32,  8  {jajana 
Suryam  us7iasam ) ;  iii.  44,  2  ( suryam  haryann  arochmjah)  ;•  iii.  49,  4 
(janita  suryasya );  vi.  17,  5;  vi.  30,  5;  viii.  78,  7  (a  suryadi  rohayo 
divi);us  viii.  87,  2;  x.  171,  4  (tvam  tymn  Indra  suryam paseha  tamtam 
puras  Tcriddd ) ;  by  Indra  and  Soma,  vi.  72,  2  (ut  suryam  nayatho 
jyotisJia  saha ) ;  by  Agni,  x.  3,  2  ;  x.  156,  4  {Ague  na7cs7uitram  ajar  am 
a  suryam  rohayo  divi  |  dadtiaj jyotir  janeb7iya7j)\  by  the  Ushases  (Dawns), 

*«  In  v.  59,  3,  5,  and  x.  10,  9,  the  eye  of  the  sun  is  spoken  of ;  and  in  x.  16,  3, 
the  .affinity  of  the  eye  to  the  sun  is  indicated.  In  A.Y.  v.  24,  9,  the  sun  is  said  to  be 
tbe'lord  of  eyes  ( suryai  chaltskusham  adhipatih),  and  in  A.Y.  viii.  1,  45,  ho  is  said  to 
see  beyond  the  sky,  the  earth,  and  the  waters,  and  to  he  the  one  eye  of  created  things 
{surya  chjaiii  suryah prithivmi  suryai}  apo  ’tipasyati  |  suryo  bhutasya  death  clmkslmr 


SOMETIMES  ASSIGNED  TO  HIM. 


vii.  78,  8  {afijanan  suryafn  yag'nam  agnim) ;  by  Soma,  vi.  44,  23  (ay am 
surge  admthaj  jyotir  rntah) ;  ix.  63,  7 ;  ix.  75,  1 ;  ix.  86,  29  ( tava 
jyoUinshi  pavamana  suryah) ;  ix.  96,  5  (janita  suryasya) ;  ix.  97,  41 ; 

ix.  107,  T-,  is.  110,  3) ;  by  Dhatri,  x.  190,  3  ( surya-chandramasau 
Dkdta  yathdpurvam  alcalpayat) ;  by  Yaruna,  i.  24,  8  ;  vii.  87,  1 
(quoted  above);  by  Mitra  and  Varuna,  iv.  13,  2  (any,  vratam  Varuno 
ymiti  lEtro  yat  suryam  divi  arohayanti) ;  v.  63,  4,  7  ( suryam  a  dhattho 
divi);  Indra  and  Yaruna,  vii.  82,  3  ( suryam  airayatam  divi  prabhum); 
by  Indra  and  Yishnu,  vii.  99,  4  (urum  yajndya  chakrathur  u  loham 
jamyanta  sdryam  ushasam  aynim),  and  by  the  Angirases  through  their 
rites,  x.  62,  3  (ye  ritem  suryam,  arohayan  divi  aprathayan  priiliivim 
mOMraih  vi).  In  passages  of  this  description  the  divine  personality  of 
the  sun  is  thrown  into  the  background  :  the  grand  luminary  becomes 
little  more  than  a  part  of  nature,  created  and  controlled  by  those 
spiritual  powers  which  exist  above  and  beyond  all  material  phenomena. 
The  divine  power  of  Mitra  and  Yaruna  is  said  to  be  shown  in  the  sky, 
where  Surya  moves  a  luminary  and  a  bright  agent  [or  instrument]  of 
theirs ;  whom  again  they  conceal  by  clouds  and  rain,  v.  63,  4  (may a 
ram  MitravarunS  divi  sritd  suryo  j'yotU  clm-ati  ehitram  ayudham  |  tarn 
abhrena  vrishpja  guhatho  divi).  He  is  declared  to  be  god-bom,  x.  37,  1 ; 
to  be  the  son  of  the  sky,  ibid.  ( devajataya  Icetave  Divas  putraya  Suryaya ) ; 
to  have  been  drawn  by  the  gods  from  the  ocean  where  he  was  hidden 
(x.  72,  7,  see  above,  p.  48) ;  to  have  been  placed  by  the  gods  in  heaven, 

x.  88,  1 1  (yadd  id  emm  adadhur  yagniya.se  divi  devdh  suryam  aditeyam), 
where  he  is  identified  with  Agni ;  and  to  have  sprung  from  the  eye  of 
Purusha,  x.  90,  13  ( ehahhoh  sUryo  ajdyata).u 9  He  is  also  said  to  have 
been  overcome  and  despoiled  by  Indra,  x.  43,  5  ( samvargam  yan  maghavd 
suryam  jayat)™  who,  in  some  obscure  verses  is  alluded  to  as  having 
carried  off  one  of  the  wheels  of  his  chariot,  i.  175,  4  ;  iv.  28,  2; 
iv.  30,  4 ;  v.  29,  10. 

(4)  Translation  of  a  hymn  to  Surya. 

I  subjoin,  with  a  translation,  the  greater  part  of  the  picturesque,  if 
somewhat  monotonous,  hymn,  i.  50  :  Ud  u  tyaffi  jatavedasam  devaiii 

240  In  the  A.V.  iv.  10,  6,  the  sun  is  said  to  have  sprang  from  Vrittrn  ( Vriitrej  jiito 
dwa/tara/i). 

110  Sc s  tho  4th  vol.  of  this  work,  pp.  92  f. 


160  HYMN'  TO  SCfBYA. 

vaJmiti  ketavah  \  drise  risvdya  suryam  \  2.  Apa  tye  iifymo  yhlM 
nakshaitrd  yanti  aktubhih  |  sdrdya  vihachakskase  \  3.  Adrismm  Osya 
Icetavo  m  rahnayo  jandn  am  |  bhrdjanto  agnayo  yatha.\  4.  Taranjr 
mhaiartato  jyotishhrid  asi  surya  \  visvarn  d  bhdsi  rochanam  f  B’.  Praiy&n 
dmdndfii  visah  pratyaiih,  tul  eshi  mdnushdn  |  praiyan  viharp,  war  drUe  | 
6.  Yena  pdraka  chakshasd  bhuranymtam  jandn  am  |  ip$m  Forma 
pahjasi  |  7.  Vi  dydm  eshi  rajas  pritlm  aha  mmidno  aktubhih  |  pahyan 
janmam  surya  |  8.  Sapta  tvd  harito  rathe  vahanti  dcva  sdrya  |  soolmh- 
ketam  vichakshana  |  9.  ayukta  sapta  sundhyumh  suro  rathasfo  naptyah  | 
tdbhir  yati  svayuktibhik  |  10.  Ud  vayaiii  tamasas  pari  jjotish  pahjantah 
uttaram  \  devam  devatru  suryam  aganmajyotir  wttamam  | 

1.  “  The  heralds 261  lead  aloft  this  god  Surya,  who  knows.-all  beings, 
(manifesting  him)  to  the  universal  gaze.  2.  (Eclipsed)  by  thy  rays, 
the  stars  slink  away,  like  thieves,  before  thee  the  all-beholding 
luminary.  3.  His  rays  revealing  (his_  presence)  are  visible  to  all  man¬ 
kind,  flaming  like  fires.  4.  Traversing  (the  heavens),  all-conspicuous, 
thou  createst  light,  o  Surya,  hud  illuminatest  thl  whole  firmament.  5. 
Thou  risest  in  the  presence  of  the  race  of  gods,  of  men,  and  of  the 
entire  heaven,  that  thou  mayest  be  beheld.  6.  With  that  glance  of 
thine  wherewith,  o  illuminator,  o  Yaruna,  thou  surveyest  the  busy  race 
of  men,*2  7.  thou,  o  Surya,  penetratest  the  sky,  the  broad  firma¬ 
ment,  measuring  out  the  days  with  thy  rays,  spying  out  all  creatures. 
8.  Seven  ruddy  mares  bear  thee  onward  in  thy  chariot,  o  clear-sighted 
Surya,  the  god  with  flaming  locks.  9.  The  sun  has  yoked  the  seven 
brilliant  mares,  the  daughters  of  the  car ;  with  these,  the  self-yoked,  he 
advances,  io.”  Gazing  towards  the  upper  light  beyond  the  darkness, 
we  have  ascended  to  the  highest  luminary,  Surya,  a  god  among  the 
gods.”  253  ’  , 

251  EH  his  translation  of  R.Y.  i.  166,  1,  Professor  Muller  renders  ketu  by  herald 
(see  pp.  197,  and  201),  a  sense  which  suits  the  verse  before  ns  very  well. 

as*.  See  Professor  Benfey's  translation,  and  note  (Orient  und  Occident,  i.  p  406), 
and  the  passage  of  Roth’s  Abhandlungen  (Dissertations  on  the  literature  and  history 
of  the  Veda)  p.  81  f.,  to  which  he  refers ;  and  in  which  that  writer  regards  the  reading 
jandn  as  standing  for  janam,  the  ace.  sing.,  the  last  syllable  being  lengthened  on 
account  of  the  metre. 

253  1  subjoin  a  metrical  translation  of  these  verses : 

1.  By  lustrous  heralds  led  on  high, 

The  omniscient  Sun  ascends  the  sky, 

His  glory  drawing  every  eye. 
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HYMNS  TO  SCUYA. 

TkQA.tlinrva-veda  contains  a  long  hymn  to  Surya,  xiii.  2,  partly  made 
up  of  extracts  from  the  Rig-veda. 

The  Mahabbarata  (iii.  166  ff.)  alsb  has  a 'hymn  to  the  same  god,  in 
which  he  is 'styled  “the  eye  of  the  world,  and  thg  soul  of  all  embodied 
creatures, 166  {tvam  bhano  jagatah  okalcshus  tvam  atmd  sarva-dehi- 
nam) ;  the  Source  of  all  beings,  the  body  of  observances  performed  by 
those  who  .practice  ceremonies,  the  refuge  of  the  Sankhyas,  the 
highest  object  of  Yogins,  the  unbolted  door,  the  resort  of  those  seeking 
emancipation,  etc.,  etc. ;  v.  166  f.  {teem  yonih  sarva-bhutanain  tvam  acha- 
ralj,h'iya,vatam\  tvam  gatih  sarva-sankhyanam  yoginamtvam pardyanam  | 
anavritargalad/vdram  tvam  gatis  tvam  mumuhhatam ) ;  and  his  celestial 
chariot  ( dmyam  ratham )  is  referred  to  (v.  170). ,  He  is  also,  we  are  told, 
said  by  those  who  understand  the  computation  of  time,  to  be  the  be¬ 
ginning  and  end  of  that  period  of  a  thousand  yugas  known  as  the  day 
of  Brahma  {pad  aho  Brahmanah  prohtarh  sahasra-yuga-sammitam  j  tasya 
tvam  adir  antat  oka  Icalajnaih  sampralarttitah) ;  the  lord  of  the  Manus, 
of  their  sons,  of  the  world  sprung  from^Manu,  and  of  all  the  lords  of 
the  Manvanfaras.  When  the  time  of  the  mundane  dissolution  has 
arrived,  the  Satfrvarttaka  fire,  which  reduces  all  things  to  ashes,  issues 
from  his  wrath  (vv.  185  f. ;  compare  the  1st  vol.  of  this  work,  pp. 
43  f.  and  207). 

'  2.  AU -seeing  Sun,  the  stais  so  bright, 

Which  gleamed  throughout  the  sombre  night, 

Now  scared,  like  thieves,  slink  fast  away, 

Quenched  by  the  splendour  of  thy  ray. 

3.  Thy  beams  to  men  thy  presence  shew ; 

Like  blazing  fires  they  seem  to  glow. 

4.  Conspicuous,  rapid,  source  of  light, 

Thou  makest  all  the  welkin  bright. 

6.  In  sight  of  gods,  and  mortal  eyes, 

In  sight  of  heaven  thou  scal’st  the  skies. 

6.  Bright  god,  thou  scaun’st  with  searching  ken  0 

The  doings  all  of  busy  men. 

7.  Thou  stridest  o’er  the  sky ;  thy  rays 
Create,  and  measure  out,  our  days ; 

Thine  eye  nil  living  things  surveys. 

8.  0.  Seven  lucid  marcs  thy  chariot  bear, 

Solf-yoked,  athwart  the  fields  of  air, 

Bright  SQryo,  god  with  flaming  hair. 

10.  That  glow  above  the  darkness  we 
Beholding,  upward  6oor  to  thee, 

For  thoro  among  tiro  gods  thy  light 

Supromo  is  6con,  divinoly  bright.  1 1 
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SECTION"  XI. 

SAVITRI.  5 

(1)  His  epithets,  characteristics,  ani  functions. 

The  hymns  which  are  entirely  or  principally  devoted  to  the  cele¬ 
bration  of  Savitri  are  the  following :  i.  35;  ii.  38  ;  iv.  53  ;  iv.  54  ; 
v.  81 ;  v.  S2  ;  vii.  37 ;  vii,  45  ;  x.  149  ;  with  many  detached  passages 
and  verses,  such  as  i.  22,  5-8 ;  iii.  56,  6,  7 ;  iii.  62,  10-12,  etc.,  etc.  ’ 
The  epithets,  characteristics,  and  functions  of  this  god,  as  described 
in  the  Rig-veda,  are  as  follows : 

’  'He  is  pre-eminently  the  golden  deity,  being  hiranydksha,  golden¬ 
eyed  (i.  35,  8) ;  hiranya-pani ,25‘  hiranya-hasta,  golden-handed  (i.  22,  5 ; 
i.  35,  9,  10;  iii.  54,  11;  vi.  50,8;  vi.  71,4;  vii.  38,  2 ;  S.V.i.464; 
Yaj.  S.  i.  16;  iv.  25;  A.Y.  iii.  21,  8;  vii.  14,  2;  vii.  115,  2; 255 
hiranya-jihva,  golden-tongued  (vi.  71,  ”3) ;  sujilwa,  beautiful-tongued 
(iii.  54,  11;  vii;  45,  4);  mmidra-jihva,  pleasant-tongued  (vi.  71,  4). 
He  invests  himself  with  golden  or  tawny  mail  ( piiangam  drapim, 

iv.  53,  2);  and  assumes  all  forms  (visva  rupani  prati  munchate  Icavih, 

v.  81,  2).  He  is  also  harikesa,  the  yellow-haired  (x.  139, 1).  Luminous 
in  his  aspect,  he  ascends  a  golden  car,  drawn  by  radiant,  brown, 
white-footed,  horses ;  and  beholding  all  creatures,  he  pursues  an 
ascending  and  descending  path,  i.  35,  2-5  ;  vii.  45,  1  ( hiranyayena 
Savitii \  rathena  devo  yaU  hhuvanam  pasyan  \  yak  dcvah  pravata  yati 
uikata  yilti  sulrdbhyum  yajato  harilhyam  \  kriscmair  visvarfipam 

S54  See  the  tasteless  explanations  of  this  epithet  given  by  the  commentator  and  the 
KaushTtaki  Briihmana,  as  mentioned  in  Rosen’s  and  Wilson’s  notes  on  i.  22,  6 ;  and 
seo  also  Weber’s  Ind.  Studien,  ii.  306.  The  same  epithet  is  given  to  Savitri  in  the 
Vfij.  SanhitS,  i.  16,  where  see^the  commentary.  Savitri  is  also  called  prilhupani, 
broad-handed  (ii.  38,  2),  aud  supdni,  beautiful-handed  (iii.  33,  6;  vii.  45,  4). 
Tvasbtri,  too,  is  called  sitpuni  (iii.  54,  12),  as  are  also  Mitrn  and  Varuna  (iii..  56,  7). 

255  According  to  the  A.Y.  i.  33,  1,  he,  as  well  as  Agni,  was  born  in  the  golden- 
coloured  waters  (Jiiranyavarmfr  hichayah  pavakah  yarn  jatah  Savita  yasu-Agnih). 
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hirtmyd-iamyatfi  yajato  brihantam  a  asthad  ratham  smita  chitrabha- 
imh  |  vijman  iyavdh  sitipadah  akhyan  ratham  hiranyapraiigam  vahan- 
tah  |  scmta,  swatno  antarikshaprdh  vahamu.no  asvaih).  Surrounded  by 
n  golden  lustre,  hiranyayim  amatim  (iii.  38,  8  ;  vii.  38,  1 ;  vii.  45, 

3) ,  he  illuminates  the  atmosphere,  and  all  the  regions  of  the  earth, 
i.  35,  7,  8;  iv.  14,  2;  iv.  53,  4;  v.  81,2  (vi  suparno  antarikshani 
ahhyat  |  ashtau  vi  alchyat  kakubhah  prithimjah  |  urdhvam  ketum  savita 
devo  airy  jyotir  visvasmai  bhuvandya  krinvan  \  adabhyo  bhuvanani  pra- 
ehakaiat  |  vi  nakam  akhyat  Savita).  His  robust  and  golden  arms,256 
which  he  stretches  out  to  bless,  and  infuse  energy  into,  all  creatures, 
reach  to  the  utmost  ends  of  heaven,  ii.  38,  2;  iv.  53,  3,  4;  vi.  71,  1, 
5 ;  vii.  45,  2  ( viivasya  hi  srushtaye  devah  urdhvah  pra  bahava  prithu- 
punih  sisartti  \  pra  bu.hu  asrdk  Savita  savlmani  \  ud  u  sya  devah  Savita 
hiranyaya  bahu  ayamsta  savandya  s-ukratuh  |  ud  asya  ba.hu  sithirairi- 
hantd  hiranyaya  divo  antdn  anashtdm).  In  one  place,  however  (vi.  71, 

4) ,  he  is  called  ayohanu ,  the  .iron-jawed,  though  even  there  the  com¬ 
mentator  says  that  ayas,  which  ordinarily  means  iron,  is  to  be  rendered 
by  gold.  His  ancient  paths  in  the  sky  are  said  to  be  free  from  dust, 
i.  35,  11  (j/e  te  pantlidh  Savitahpu.rvya.so  arenavah  sukrituh  antarikshe ). 
He  is  called  (like  Varuna  and  others  of  the  gods)  asura,  a  divine  spirit 
(i.  35,  7,  10;  iv.  53,  1).  His  will  and  independent  authority  cannot 
be  resisted  by  lndra,  Varuna,  Hitra,  Aryaman,  Itudra,  or  by  any  other 
being,  ii.  38,  7,  9  ;  v.  82,  2  (iiakir  asya  tuni  vrata  devasya  Savitur 
minanti  |  na  yasya  Indro  Faruno  na  Mitro  vratam  Aryamd  na  minanti 
Itudrah  |  asya  hi  svayasastaram  Savituh  kach  chana  priyam  \  na  minanti 
svarujyam).  He  observes  fixed  laws,  iv.  53,  4;  x.  34,  8 ;  x.  139,  3 
(vratdni  devah  Savita  ’bhirakshate  |  Savita  satyadharma).  The  other 
gods  follow  his  lead,  v.  81,  3  ( yasya  prayauam  ami  anye  id  yayur 
devah).  The  waters  and  the  wind  obey  his  ordinance,  ii.  38,  2  (ilpai 
chid  asya  vrate  a  nimrigrah  ayaiit  chid  rdfo  ramate  parijman).  His 
praises  are  celebrated  by  the  Yasus,  by  Aditi,  by  the  royal  Varuna,  by 
Mitra,  and  by  Aryaman,  vii.  38,  3,  4  (api  stulah  Savita  deco  astu  yam 
a  chid  viive  Vasavo  grinanti  \  alhi  yam  devi  Aditir  grinati  savaih  devasya 

raise  aloft  l.is  arras  liko  Savitri,  i.  95,  7.  In  vii.  79,  2,  the  Dawns  arc  said  to  send 
forth  light  as  Savitri  stretches  out  his  arms.  In  i.  190,  .1,  also  the  units  of  Savitri 
are  alluded  to.  In  vii.  62,  6,  Mitra  and  Varuna  are  supplicated  to  stretch  out 
their  arms. 
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Samtur  jushand  |  abhi  samrajo  Varuno  grinanti  dbld  Mifraso  Argaind 
sqjoshaJi).  He  is  lord  of  all  desirable  things,  and  sends  blessings  froth 
the  sky,  from  the  atmosphere,  and  from  the  earth,  i.  24,  3  ;  iL  88,  11 
(iidndm  vdryunam  |  asmabhyaih  tad  divo  adbhyah  pritMvyus  hvayd  dattaih 
Icdmyam  rddlw.li  a  gat  |  iam  yat  stotribhyalj,  dpmje  bhavdti  imtsafiiodya 
Savitar  jar  lire) .  He  impels  the  car  of  the  Asvins  before  the  dawn,  i. 
34,  10  ( yttvor  hi  purvarn  Samta  ushaso  ratham  ritdya  oldtmm,  ghrita- 
vantam  isltyati).  He  is  prajapati, m  the  lord  of  all  creatures,  the  sup¬ 
porter  of  the  sky  and  of  the  world,  and  is  supplicated  to  hasten  to  his 
worshippers  with  the  same  eagerness  as  cattle  to  a  village,  as  warriors 
to  their  horses,  as  a  cow  to  give  milk  to  her  calf,  as  a  husband  to  his 
wife,  iv.  53,  2;  iv.  54,  4;  x.  149,  1,  42se  (Divo  dharttd  bhmanasya 
prajdpatih  I  Savita  yantraih  prithivim  m-mtmad  ashambhane  Savita 
dy&m  adrimhat  |  4.  Oavali  iva  grdmani  yuyudldr  ivdivdn  vairtma  vatsaih 
sumandk  duhana  |  patir  iva  jaydm  abhi  no  ni  ehi  dhartd  divah  Savita 
visvavdrah).  In  v.  82,  7,  he  is'called  riivadeva,  “in  all  attributes  a 
god.”  He  measured  (or  fashioned)  the  terrestrial  regions,  v.  81,  3 
(yah  partlmdni  vi  mame).  He  bestows  immortality  on  the  gods,  iv. 
54,  2  ==  Vaj.  Sanh.  xxxiii.  54  (devebhyo  hi  prathamam  yajniyebhyo 
amritatvam  suvasi  bhdgam  uttamam),  as  he  did  on  the  Bibhus,  who 
by  the  greatness  of  their  merits  attained  to  his  abode,  i.  110,  2,  3 
(oharitasya  bhumana  agachhata  Savitur  daticsho  griham  |  tat  Samta  vo 
amritatvam  amvgt).  In  x.  17,  4,  he  is  prayed  to  convey  the  departed 
spirit  to  the  abode  of  the  righteous  ( yatrdsatc  sukrito  yatra  to  yayus 
tabra  tvd  dovah  Savita  dadhatu).  He  ia  supplicated  to  deliver  his  wor¬ 
shippers  from  sin,  iv.  54,  3  ( aeldttl  yach  chakrima  daivye  jane  .  .  .  .  | 
deveshu  cha  Savitar  mdnusheshu  oha  foam  no  attra  snvatdd  magasah). 

Savitri  ps  sometimes  called  apam  naput,  son  of  the  waters  (x.  149, 
2),  an  epithet  which  is  more  commonly  applied  to  Agni. 

2«  In  the  Taittiriya  Brahmana,  i.  6,  4,  1  (p.  117),  it  is  said,  Prqjapatih  Savita 
bhutm  prajah  asrijata,  “  Prajapati,  becoming  Savitri,  created  living  beings.”  On 
the  relation  of  Savitri  and  Prajdpati  see 'Weber,  “  Omina  und  Portenta,”  pp.  386, 
392 ;  and  the  passage  of  the  S’atapatba  Brahmana,  xii.  3,  5f  1,  where  it  is  said  that 
people  are  accustomed  to  identify  Savitri  with  Prajapati,  To  hy  eva  Savita  sa  Praja- 
patir  iti  iadantah ,  etc/,  etc.  «' 

25s  It  is  not  clear  whether  it  is  Savitri  or  the  aerial  ocean  (smmtdra)  from  which 
earth,  atmosphere,  and  sky  are  said  in  x.  149,  2,  to  have  sprung.  See  the  4th  vol. 
of  this  work,  p.  96. 
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(2)  Passages  in  which  the  origin  of  his  name  seems  to  be  alluded  to. 

The  word  Savitri  is  defined  by  Yaska  (Nirukta,  x.  31  as  meaning 
sa/rvasya  prasavita,  but  he  does  not  explain  in  what  sense  prasavita  is 
to  be  taken.  The  root  su  or  su,  from  which  it  is  derived,  has  three 
principal  significations,  (1)  to  generate  or  bring  forth;  (2)  to  pour 
forth  a  libation ;  and  (3)  to  send  or  impel.  When  treating  of  deriva¬ 
tives  of  this  root  as  applied  to'Savitri,  Sayana  sometimes  gives  them  the 
sense  of  sending  or  impelling,  and  sometimes  of  permitting  or  authorizing 
( anujnd ).  In  a  few  places  he  explains  the  root  as  meaning  to  beget. 
(Thus  on  i.  113,  I,  he  renders  prasutd  by  utpanna,  and  savah  by  ut- 
pattih).  The  word  prasavitri,  as  well  as  various  other  derivatives  of 
the  root  su,  are  introduced  in  numerous  passages  of  the  Rig-veda  relat¬ 
ing  to  the  god  Savitri,  with  evident  reference  to  the  derivation  of  that 
name  from  the  same  root,  and  with  a  constant  play  upon  the  words,259 
such  as  is  unexampled  in  the  case  of  any  other  deity. 

The  following  arq  some  of  the  passages  of  the  Rig-veda  in  which 
these  derivatives  occur : 

i.  124,  1.  Devo  no  atra  Savitd  nu  artham  prasavld  dvipat  pra  cha- 
tushpad  ityai  |  “  The  god  Savitri  hath  impelled  (or  aroused)  both  two- 
footed  and  four-footed  creatures  to  pursue  their  several  objects.” 

i.  157,  1.  Prasavld  devah  Savitd  jagat  prithah  \  “The  god  Savitri 
has  aroused  each  moving  thing  ”  (comp.  i.  159,  3). 

v.  81,  2  (=Vaj.  San.  xiii.  3).  Visva  rupdni  prati  munchate  havih 
prasavld ‘  bhadram  dvipade  chatushpade  |  vi  ndlcam  alchyat  Savitd  varenyo 
ami  praydmm  Ushaso  virdjati  |  5.  Uta  Uishe  prasavasya  team  elcah  id 
uta  Pusha  bhavasi  deva  yamabhih,  |  “  The  wise  (Savitri)  puts  on  (or, 
manifests)  all  forms.  He  hath  sent  prosperity  to  biped  and  quadruped. 
Savitri,  the  object  of  our  desire,  has  illuminated  the  sky.  He  shines 
after  the  path  of  the  Dawn;”  5.  “  Thou  alone  art  the  lord  of  vivifying 
power,  and  by  thy  movements,  o  god,  thou  becomest  Pushan,  (or  the 
nourisher).” 

i.  110,  2.  SandMinvanasaS  eharitasya  bhumand  ayachhata.  Savilur 

299  See  Roth’s  Illustrations  of  the  Nirukta,  p.  76.'  I  cannot  form  an  opinion 
raUetber  this  feature  in  tho  hymns  in  question  affords  any  sufficient  ground  for  regard¬ 
ing  them  as  artificial  in  chnraotcr,  and  consequently  ns  comparatively  late  in  their 
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dasusho  griham  |  3.  Tat  Savita  vo  amritatvam  uswat  J  “Sorb.  :o£ 
Sudhanvan  (llibhus),  by  tho  greatness  of  yotir  deeds  ye  arrived  at  the 
house  of  the  bountiful  Savitri.  3.  Savityi  bestowed  on  you  ifismat) 
that  immortality.” 

i.  159,  5.  Tad,  radho  adya  Stmiiur  varenyaiii  myaifi  devasya  prasave 
manamahe  |  “  That  desirable  wealth  we  to-day  seek  through  the 
favouring  impulse  of  the  divine  Savitri.” 

ii.  38,  1.  Udu  ayah  devah  Savita  savaya  Saivcctarnatn  tad,-apah  vahnir 
asfhdt  |  “  The  god  Savitri  hath  arisen  to  impel  (or  vivify)  us,  he  who 
continually  so  works,  the  supporter.” 

iii.  33,  6  (Nir.  ii.  26).  Devo  anayat  Savita  supdnis  tasya  myrnn  pra- 
sme  yamah  urvih  |  “  The  god  Savitri  hath  led  (us,  i.e.  the  waters) ;  by 
his  propulsion  we  flow  on  broadly.” 

iii.  56,  6.  Trir  a  divah  Savitah  vdryani  dive  dive  asuva  fair  no  ahnah  \ 
7.  Trir  a  divah  Savita  soshaviti  rdjand  Mitravaruna  siqidni  |  “  Thrice 
every  day,  o  Savitri,  send  us  desirable  things  from  the  sky.  7.  Thrice 
Savitri  continues  to  send  down  (these  things  to  us)  from  the  sky ;  and 
so  also  do  the  fair-handed  Mitra  and  Varuna.” 

iv.  53,  3.  Fra  lahu  asrdl  Savita  savimani  nivesayan  prasmann  alc- 
tvhhir  jagat  |  6.  Brihatsumnah  prasavitd  nivesano  jagatdh  sthatnr  ulha- 
yasya  yo  vast  |  sa  no  devah  Savita  sarma  yaehhatu  |  “  Savitri  hath 
stretched  out  his  arms  in  his  vivifying  energy  (savtmrniim),  stablish- 
ing  and  animating  all  that  moves  by  his  rays.  6.  May  that  god 
Savitri,  who  bestows  great  happiness,  the  vivifier,  the  stablisher,  who 
is  lord  both  of  that  which  moves  and  of  that  which  is  stationary, 
bestow  on  us  protection.” 

iv.  54,  3.  Achitti  yack  chahrima  daivyc  jane  dlnair  dahshaih  prahhdtl 
purushvata  |  devtshu  cha  Saintar  manusheshu  cha  team  no  atra  suvatad 
andgasah  |  “Whatever  (offence)  we  have  committed  by  want  of 
thought,  against  the  divine  race,  by  feebleness  of  understanding,  by 
violence,  after  the  manner  of  men,  and  either  against  gods  or  men,  do 
thou,  o  Savitri,  constitute  ( suvatdt )  us  sinless.” 

v.  82,  3.  Sa  hi  ratnani  ddhushe  suvdti  Savita  Bhagah  |  4.  Adya  no 
devah  Savitah  prajdvat  savlh  smlhagam  (  para  dushvapnyam  sava  | 

5.  Yisvdni  deva  Savitar  duritani  para  mva  yad  lliado-am  tan  ndh  asuva  \ 

6.  Andgasah  Aditaye  devasya  Savikih  save  |  vised  vdmani  dhunahi  | 

260  Xliis  word  also  occurs  in  Sama-veda,  i.  464. 
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7.  A  .viivadcmiii  satpatim  siMair  adya  vrinimahe  |  satyasavam  Savi- 
iaram  |  “.Slay  he,  Savitri,  who  is  Bhaga,  (or  the  protector,  bhaga), 
sand  wealth,  to  his  worshipper.  4.  Send  ( savlh )  to-day,  o  divine 
Savitri,  prosperity  with  progeny:  send  away  ( para-suva )  sleeplessness 
(compare  x.  37,  4,  where  a  similar  expression  (apd  suva)  is  employed 
in  the  case  of  Surya).  5.  Send  away,  o  divine  Savitri,  all  calamities ; 
send  ( asrna )  ns  what  is  good.  6.  May  we,  becoming  Binless  towards 
Aditi,  through  the  influence  (soma)  of  the  divine  Savitri,  possess  all 
things  desirable.  7.  We  seek  to-day,  with  hymns,  for  Savitri,  who 
possesses  true  energy  (satya-savam),  and  all  divine  attributes,  the  lord 
Of  the  good.” 

vi.  71,  1.  U d  u  syah  devah  Savita  hlranyayd  balm  ayamsta  savandya 
mhratuh  |  2.  Devasya  vayath  Savituh  savlmani  sreshthe  sydrna  vasunas 
cha  davane  |  yo  visvasya  dvipado  yas  chatushpado  nivesane  prasave 
chad  Ihumanah  |  6.  Vamam  adya  Savitar  vdmam  ti  sco  dive  dive 
vammn  asmalhyam  savlh  |  “The  potent  god  Savitri  hath  stretched 
out  his  golden  arms  to  vivify  (or  impart  energy).  2.  May  we  share 
in  tile  excellent  vivifying  power  (compare  x.  36,  12)  of  the  god 
Savitri,  and  in  the  bestowal  of  wealth  by  thee,  who  continuest  to 
stablish  and  Civify  the  entire  two-footed  and  four-footed  world.  6 
Send  to  us  to-day,  Savitri,  what  is  desirable ;  send  it  to  us  to-morrow, 
and  every  day.” 

vii.  38,  2.  Ud  u  tishtha  Savitah  ...  a  nribhyo  marttabhojanam  suvd- 
nah  |  4.  AIM  yam  devi  Aditir  grinati  savam  devasya  Savitur  jushdnd  | 
abhi  samrajo  Yamno  grinanti  abhi  Mitraso  Aryamu  sajoshah  \  “  Itise, 
Savitri,  .  .  .  sending  ( dsuvanah )  to  men  the  food  which  is  fit  for  mor¬ 
tals.  4.  Whom  ( i.e .  Savitri)  the  goddess  Aditi  praises,  welcoming  the 
vivifying  power  of  the  divine  Savitri,  whom  Yaruna,  Mitrn,  and  Ar- 
yaman  laud  in  concert.” 

vii.  40,  1.  Tad  adya  devah  Savita  suvdti  syama  asya  ratnino  vibhdge  | 
“  May  we  partake  in  the  distribution  (of  wealth)  which  the  opulent  god 
Savitri  shall  send  to-day.” 

vii.  45,  1.  A  devo  ydtu  Savita  suratno  antariksha-prah  vahamdno 
akaih  |  haste  dadhano  narya  puruni  nivesayan  cha  prasutan  cha  blmma  j 
3.  Sa  gha  no  devah  Smita  sahdva  s&vishad  vasupalir  vasuni  |  “  May  the 

ici  The  same  epithet  is  applied  to  him  in  s.  36,  13.  It  occurs  also  in  the  SSmu- 
vedo,  i.  464. 
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god  Savitri  approach,  ricli  in  treasures,  filling  the  atmosphere,  home 
by  horses,  holding  in  his  hand  many  gifts  suitable  for  men,  stablishing 
and  vivifying  the  world.  3.  May  the  powerful  god  Savitri,-  lord  of 
wealth,  send  us  riches.” 

viii.  91,  6.  Asavaiit  Savitwr  yatha  Bhagasyeva  bhujim  hme  j  Agniih- 
samudravasasam  |  “I  invoke  the  sea-clothed  Agni,  as  (I  invoke)  the 
vivifying  power  (savam, M2)  of  Savitri  and  the  bounty  of  Bliaga.” 

s.  35,  7.  Sreshtham  no  adya  Savitar  vwrenyam  bhugam  asrna  sa  M 
ratnadhah  asi  |  “Send  us  to-Say,  o  god  Savitri,  a  most  excellent  and 
desirable  portion,  for  thou  art  the  possessor  of  riches.” 

x.  36, 14.  Savita  nah  suvatu  sarvatatim  |  “May  Savitri  send  {suvatu) 
all  prosperity,”  etc. 

x.  100,  8.  Apa  amivant  Savita  savishad  nyak  \  “May  Savitri  remove 
(apasavishat)  sickness.” 

x.  139,  1.  Suryarasmir  harikesah  p-urastat  Savita  jyotir  ltd  ay  an 
ayasram  |  tasya  Fusha  praswse  yati  vidvan  sampaiyan  visva  bhuvanani 
gopak  |  “  Invested  with  the  solar  rays,  with'yellow  hair,  Savitri  raises 
aloft  his  light  continually  from  the  east.  In  his  energy  ( prasave )  the 
wise  Pushan  marches,  beholding  all  worlds,  a  guardian.” 

Compare  A.V.  v.  24,  1 ;  vii.  14,  1,  3 ;  vii.  15,  1.  C 

The  preceding  passages  will  suffice  to  show  the  extent  to  which  this 
play  on  words  is  carried  in  the  hymns  addressed  to  Savitri. 

Derivatives  from  the  same  root  are,  as  we  have  already  seen,  also 
applied  to  Surya,  as  prasavita  and  praswtah ,  in  E. Y.  vii.  63,  2  and  4 ; 
and  apasuva  in  x.  37,  4;  to  Indra  (haryaha-prasutah,  iii,  30,  12) ;  to 
Yaruna  ( parasuva ,  ii.  28,  9) ;  and  to  Hitra,  Aryaman,  Savitri,  and 
Bhaga  (suvati,  vii.  66,  4).  In  vii.  77,  1,  TJshas  (the  Dawn)  is  said  to 
rouse  ( prasuvantt)  all  living  creatures  into  motion.  In  viii.  18,  1,  the 
impulse,  vivifying  power,  or  favouring  aid  ( savlmani )  of  the  Adityas  is 
referred  to. 


(3)  Savitri,  sometimes  distinguished  from,  sometimes  identified  with, 
Surya. 

Savitri  is  sometimes  expressly  distinguished  from  Surya.  Thus  he  is 
said  in  i.  35,  9,  to  approach,  or  (according  to  Prof.  Benfey’s  rendering)  to 

262  In  i,*164,  26,  anil Ud  67,  25,  particularly  in  the  latter  passage,  sava  may  mean 
a  libation  of  soma.  Compare  hrehmasavai/t  in  ix.  67,  24. 
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bring  .Surya  (vcti suryam) ;  263  ini.  123,  3,  to  declare  men  sinless  towards 
Surya™1  {(leva  no  ottra  Savita  damunah  anagaso  vochati  Suryaga) ;  and  in 
v.  81,  4;  to  combine  with  the  rays  of  Surya  (uta  Suryasya  rasmibhih 
sami'.chgasi).  In  explanation  of  the  last  passage,  Sayana  remarks,  that 
before  his  rising  the  snn  is  called  Savitri,  and  from  his  rising  till  his 
setting  Surya  (udayat  purvabhavl  Savita  | '  udayastamayavartti  Suryah 
iti).  And  similarly  Yaska  says,  Nirukta  xii.  12  :  tasya  halo  yadd  dyaur 
apakatatamaskd  aklrnarasmir  bhaoati  |  “the  time  of  Savitri’s  appearance 
is  when  darkness  has  been  removed,  and  the  rays  of  light  have  become 
diffused  over  the  sky.”  If  so,  his  action  must  also  extend  to  a  later  period 
of  the  day,  as  in  vii.  66,  4,  he  is  prayed  along  with  Mitra  (the  god  of 
the  day)  and  Aryaman  and  Bhaga,  to  vivify  the  worshipper  after  the 
rising  of  the  sun  ( yad  adya  sure  udite  andgah  Mitro  Aryamd  \  suvdti 
Savita  BhagaK).  Again,  in  x,  139,  1,  Savitri  is  termed  surya-rasmi, 
“invested  with  the  rays  of  Surya;”  and  in  the  8th  and  10th  verses 
of  vii.  85  (verse  8 :  iam  nah  Suryah,  uruchakshdh  I  10 :  saffi  no  devah 
Savita  trayamdnah),  as  well  as  in  x.  181,  3  ( Bhutur  dgutanat  Savitits  cha 
Vishnor  a  Suryad  abhm-an  gharmam  ete),  the  two  gods  are  separately 
mentioned,  unless  we  are  to  suppose  (but  apparently  without  reason) 
that  in  the  last  passage  the  writer  means  to  identify  all  the  four  gods 
who  are  there  named,  viz.  Dhatri,  Savitri,  Vishnu,  and  Surya.  In 
i.  157,  1  also,  where  several  gods  are  mentioned  besides  Surya  and 
Savitri,  the  last  two  appear  to  be  distinguished :  abodhi  Agnir  jmah 
udeti  Surgo  vi  Ushas  chandra  main  dvo  archisha  \  ayukshdtdm  Asvind 
ydtave  ratham  prasavid  devah  Savita  jagat  prithak  \  “  Agni  has  awoke 
from  the  earth :  Surya  rises ;  the  great  and  bright  Ushas  has  dawned 
with  her  radiance ;  the  Asvins  have  yoked  their  car  to  go  ;  Savitri  has 
vivified  each  moving  creature.”  In  other  texts,  however,  the  two 
names  appear  to  be  employed  indiscriminately  to  denote  the  same 
deity,  viz.  in  iv.  14, 2  ( urdhvam  ketum  Savita  devo  asrejjyotir  vikasmai 
bkuvanaya  krinvan  |  o  aprah  dyavu-prithivl  antarikshaiii  vi  Suryo  ras- 

203  Sfiyona  remarks  here  that,  though  the  godhead  of  Savitri  and  Surya  is  iden¬ 
tical,  they  may  yot,  from  their  representing  different  forms,  be  spoken  of  as  respec¬ 
tively  approaching  and  approached  (yadyapi  saritri-suryayor  (kadfvatatvam  tathapt 
mitrUi-hhtdmaganixi-gantwvya-bhdvah). 

264  An  in  another  place  (x.  12,  8),  he  is  supplicated,  along  with  Mitra  and  Aditi,  io 
declare  tho  worshippers  Ginless  towards  Vanina. 
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mibhti  eMcilanalj) ;  x.  158,  I  ( Suryo  no  divas  pidu  .  ..  .  ]  2 i  &osliu 
Savita/i ...  |  3.  Chakshur  no  devah  Savita  .  .  .  |  5.  Bimndnhavviva 
vayam  prati  pasyema  Surya).  In  i.  35,  7,  also  the  name  Surya  may. 
be  employed  as  synonymous  with  Savitri,  which  is  found  in  the.  other 
verses  of  the  hymn,  although,  as  we  have  already  seen,  the  two  deities 
appear  to  be  distinguished  in  verse  9.  See  also  i.  124,  1 ;  and  vii.  63, . 
1-4-  (when  tin  word  Surya  is  used  in  verses  1,  2,  and  8,  and.  Savitri  in 
verse  4,  and  where  the  functions  expressed  by  the.  derivatives  of  the 
root  su,  which,  as  we  have  seen,  are  most  generally  assigned  to  Savityi, 
are  in  verses  2  and  4  predicated  of  Surya). 

In  v.  81,  4  and  5  (uta  Mitro  bhavasi  deva  dharmbUh  j  5.  Uta  Pusha 
bhavasi  deva  yamabhih),  Savitri  is  identified  with  Mitra  and  Pushan, 
or  is,  at  least,  described  as  fulfilling  the  proper  function  of  those  gods. 
And  similarly  in  v.  82,  1,  3,  and  vii.  38,  1,  6  (unless  with  Prof.  Both, 
s.v.  wo  take  Bhay.a  as  a  simple  epithet),  Savitri  seems  to  be  identified 
with  the  god  of  that  name.  On  the  other  hand,  he  is  clearly  distin¬ 
guished  from  these  and  other  deities,  in  such  texts  as  iii.  54,  11,  12; 
vi.  49,  14;  vi.  50,  1,  13;  viii.  18,  3;  viii.  91,  6;  x.  139,  1. 

The  word  Savitri  is  not  always  a  proper  name ;  but  is  sometimes 
used  as  an  epithet.  Thus  in  ii.  30,  1,  it  seems  to  express  an  attribute 
of  Indra;  and  in  iii.  55,  19,  and  x.  10,  5  ( devas  Tmsbta  savita  vii- 
vampali),  to  be,  as  well  as  visvarupa,  an  epithet  of  Tvashtri,  As 
applied  to  this  god,  it  probably  means  rather  the  generator,  than  the 
viv-ifier. 
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I  commence  my  description,  of  this  deity  by  translating  the  account 
.  given  of  him  in  the  Sanskrit  and  German  Lexicon  of  Messrs.  Bothlingk 
and  Roth,  vol.  iv.  p.  854  f. 

(1)  Functions  and  epithets  of  Pushan. 

“Pushan  is  a  protector  and  multiplier  of  cattle  ( pasupu )  and  of 
human  possessions  in  general  ( pushtimbhara ,  R.Y.  vi.  3,  7).  As  a 
cowherd  he  carries  an  ox-goad  (vi.  53,  9  ;  vi.  58,  2)  and  he  is  drawn 
by  goats  ( ajasva ).  In  character  he  is  a  solar  deity, beholds  the 
entire  universe,  and  is  a  guide  on  roads  and  journies  (i.  42,  1 ;  x.  17, 
6  ;  x.  59,  7 ;  x.  85,  26 ;  A.V.  vi.  73,  3),  and  to  the  other  world  (pa- 
thaspati,  prapathja  (x.  17,  3,  5 ;  A.Y.  xvi.  9,  2 ;  xviii.  2,  53).  He  is 
called  the  lover  of  his  sister  Surya  (vi.‘  55,  4,  5  ;  vi.  58,  4).  He  aids 
in  the  revolutions  of  day  and  night  (i.  23,  13-15) ;  and  shares  with 
Soma  the  guardianship  of  living  creatures  (Soma-puskanau,  ii.  40, 1  ff.). 
He  is  invoked  along  with  the  most  various  deities,  hut  most  frequently 
with  Indra  ( Indra-pushamu ,  i.  162,  2;  vii.  35,  1),  and  Bhaga  (iv.  30, 
24  ;  v.  41,  4 ;  v.  46,  2 ;  x.  125,  2.  Compare  S'atapatha  Brahmana  xi. 
4,  3,  3  ;  Katy.  S'r.  v.  13,  1).  His  most  remarkable  epithets,  in  ad¬ 
dition  to  those  above  specified,  are  aghrini,  kapardin,  harambluid,  dasra, 
dasma,  dasmcwarchas,  nardsaihsa  (R.Y.  i.  106,  4;  x.  64,  3)  vimucko 
napdt,  vimochana.  Compare  especially  the  hymns  R.Y.  vi.  53-58 ; 
x.  26.”  The  reader  can  also  consult  the  remarks  on  this  god  given  in 
the  Introductions  to  Professor  Wilson’s  translation  of  the  Rig-veda, 
vol.  i.  p.  xxxv.  and  vol.  iii.  p.  xii. 

The  hymns  which  are  exclusively  deyoted  to  the  celebration  of 

2C5  In  Xir.  vii,  9,  tvhore  R.V.  x.  17, 3,  is  quoted,  YqsUa  explains  the  words  bhuvan- 
asya  gopali  there  applied  to  Pushan,  hy  saroesndin  bhutandm  gopmjita  adityah  |  “  the 
sun,  the  preserver  of  all  beings,'’ 
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Puslian  are  i.  42  ;  i.  138  ;  vi.  53-56  ;  vi.  58  ;  and  x.  26.  In 
ii.  40,  lie  is  invoked  along  with  Soma,  and  in  vi.  57,  in  company 
with  Indra.  The  single  or  detached  verses  o£  other  hymns  in  which 
he  is  mentioned  are  numerous.  In  addition  to  the  epithets  above 
specified  by  Professor  Roth,  I  note  the  following,  and.  others  will 
he  found,  in  the  hymns  which  are  translated  below :  agohya,  not 
to  be  hidden  'x.  64,  3) ;  anarvan,  resistless  (vi.  48,  15) ;  abhyao'- 
dhayajvan,  bringing  blessings  (vi.  50,  5);  255  astvra ,  divine  (v.  51,  11); 
Jcshayadvira,  ruler  of  heroes  (i.  106,  4);  tavyas,  strong,  and  Uira, 
vigorous  (v.  43,  9);  tuvijata,  of  powerful  nature  (i.  188,  1);  purandhi, 
wise  (ii.  31,  4);  pnruvasu,  abounding  in  wealth  (viii.  4,  15);  mm- 
tumat,  wise  in  counsel  (i.  42,  5) ;  mainhishtha,  most  bountiful  (viii.  4, 
18);  mayobhu,  beneficent  (i.  138,  2);  vajin,  bestower  of  food  (i.  106, 
4);  sakra,  powerful,  (viii,  4,  15);  visvadevya,  distinguished  by  all 
divine  attributes  (x.  92,  13) ;  visvasmtbhaga,  bestowing  all  blessings 
(i.  42,  6)  ;  vihavedas,  knowing  all  things  <g.  89,  6)  ;  MranymaM- 
mattama,  skilful  wielder  of  a  golden  spear  (i.  42,  6) ;  and  Soma  is  said 
to  be  like  Pushan  an  impeller  of  the  soul  ( dhljamna ).  He  is  the  lord 
of  all  things  moving  and  stationary,  the  inspirer  of  the  soul,  an  un¬ 
conquerable  protector  and  defender,  and  is  besought  to  give  increase  of 
wealth,  i.  89,  5  {tarn  ikamm  jagatas  tattushas  patiih  dhiyaihjinvam 
avase  humalie  vayam  |  Piisha  no  yatha  mdasain  asad  vridhe  rahhitd 
payur  adabdhah  svastaye  |  compare  ii.  1,  6).  He  is  besought  to  main¬ 
tain  his  friendship  steadfast  like  a  skin  without  holes  and  well  filled 
with  curds ;  he  is  declared  to  'transcend  mortals,  and  to  be  equal  to 
the  gods,  in  glory ;  and  is  prayed  to  protect  his  servants  in  battle  and 
to  defend  them  as  of  old,  vi.  48,  18  (dr iter  iva  te  avritcam  ast«  sakhyam  | 
achhidrasya  dadlmivatah  mgmrnahja  dadhanvatah  |  19.  Faro  hi  martyair 
asi  samo  devair  uta  h-iya  |  abhi  Myall  Pfishan  pritanasu  nas  tvam  am 
nunam  yatha  pura).  He  is  said  to  regard,  and  to  see  clearly  and  at 
once,  all  creatures,  iii.  62,  9  (yo  mka  abhi  mpa&yati  bhuvana  sam  cha 
pahjati  |  sa  nah  Pusha  ’ vita,  blmvat),  and  in  x.  139,  1,  is  associated 

266  «Spenden  entgegenbringend”  (Roth).  Yaska  (Kir.  vi.  6)  explains  the  compound 
as  abhym-dhmjmi  yajati,  “one  who. increasing,  worships,”  and  Sayana  expands  this 
into  “prospering  his  worshippers”  (stotrin  abhyarAhaym  smnriddlian  knrvrn  yo 
yajati  dhanma  pujayati  tadriiah ) ;  Roth,  in.  his  Illustrations  of  the  Nirukta,  p.  75, 
inclines  to  the  same  interpretation. 
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with  Srnifyi  and  is  described  as  moving  onward  under  his  impulse,  and 
as  knowing  and  perceiving  all  creatures,  a  guardian  (tasya  Pushd  pre¬ 
sume  ydti  vidvan  sampakyan  vikva  bhuvanani  gopah).  He  is  connected 
with  the  marriage  ceremonial  in  s.  85,  26  and  37,  being  besought  to 
take  the  bride’s  hand  and  lead  her  away  (verse  26.  Pusha  tvd  ito  na- 
yata  hastagrihya),  and  to  bless  her  in  her  conjugal  relation  (37.  tarn 
PUshmi  kivatamam,  a  irayasva) ;  267  and  in  another  place  he  is  prayed  to 
give  his  worshippers  their  share  of  damsels,  ix.  67,  10  (avitd  no  ajas- 
vafy  Pusha  yamani  yamani  a  bhakshad  kanyasu  nah).  According  to  Pro¬ 
fessor  Roth  (as  quoted  above)  Pushan  is  not  only  the  tutelary  god  of 
travellers,  but  also,  like  Savitri  and  Agni,  and  the  Greek  Hermes,  a 
tyvxcnro(m6<!,  who  conducts  departed  spirits  on  their  way  to  the  other 
world,  and  in  proof  of  this,  as  we  have  seen,  he  refers  to  R.V.  x.  1 7,  3, 
5,  and  two  passages  from  the  A.V.  These  texts  are  as  follows  :  Jt.Y. 
x.  17,  3  ff.  (verses  which,  as  I  learn  from  Professor  M.  Muller’s 
article  on  the  funeral  ceremonies  of  the  Brahmans,268  p.  xi.  ff.,  are 
directed  to  be  recited  during  the  cremation  of  the  body) :  Pusha  tvd 
itak  chydvayatu  pra  vidvan  anashfapasur  bhuvanasya  gopah  |  sa  tva 
etebhyah  pari  dadat  pitribhyo  Agnir  devebhyah  suvidatriyebhyah  \ 

4.  Ayur  vikvayuh  pari  pasati  tvd  Pushd  tvd  pdtu  prapathe  purastdt  | 
yatrasato  sukrito  yatra  te  yayus  tatra  tva  dsvah  Savita  daahatu  \ 

5.  Pushd  imah  dsdh  anu  veda  sarvah  so  asmdn  abhayatamena  neshat  \ 
svastiddh  aghrinih  sarvaviro  aprayuchhan  purah  etu  prajdnan  |  6. 
Prapathe  pathdm  ajanishfa  Pushd  prapathe  divah  prapathe  prithi- 
vyah  |  tthhe  abhi  priyatame  sadasthe  d  cha  pard  cha  charati  prdjanan  \ 
“  3.  May  Pushan  convey  thee  away  hence,  the  wise,  the  preserver 
of  the  world,  who  loses  none  of  his  cattle ;  may  he  deliver  thee  to 
these  fathers ;  and  may  Agni  (entrust  thee)  to  the  gracious  gods.  4. 
May  life,  full  of  vitality,  protect  thee:  May  Pushan  convey  thee  onward 
on  thy  distant  road ;  May  Savitri  place  thee  where  the  righteous  abide, 
in  the  place  whither  they  have  gone.  5.  Pushan  knows  all  these 
regions:  may  he  conduct  us  in  perfect  security;  blessing,  glowing,  all- 
hcroic,  may  he  go  before  us,  watchful  and  understanding.  6.  Pushan 
was  born  to  move  on  distant  paths,  on  the  far  road  of  heaven  and  the 
far  road  of  earth.  He  goes  to  and  returns  from  both  tho  beloved  abodes.” 

207  See  Weber’s  Ind.  StuA  v.  180,  and  190. 

Ks  Journal  of  tho  German  Oriental  Society,  vol.  is.,  nt  tho  ond. 
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A.Y.  xvi.  9,  2.  Tad  Affair  aha  tad  u  Somah  aim  PudhU-  -m&  M$ft 
suhntasya  loke  |  “  Agni  says,  and  Soma  says,  ‘  may  Pushan.  place  mo 
in  the  world  of  righteousness.’  ” 

A.Y.  xviii.  2,  53.  Agnishoma  pathikrita  syonam  devebhyo  ratnaffi  d.a- 
dhathur  vi  lokam  |  upa  preshy  atam  Pushanaih  yo  vaMli  ajaywnaih  pathi- 
lliis  tattra  gachhatam  |  “  Agni  and  Soma,  makers  of  paths,  ye  have 
prepared  for  iho  gods,  as  a  treasure,  a  beautiful  world;  go  thither  and 
send  hither  to  us  Pushan,  who  shall  conduct  us  by  direct  roads.”  MS 

In  It.V.  i.  23,  13  f.  the  glowing  Pushan  is  prayed  to  bring  hither,  like 
a  lost  beast,  the  supporter  of  the  sky,  who  is  surrounded  by  brilliant 
grass ; 2,0  and  is  said  to  have  found  the  king  so  designated,  who  had 
been  concealed  (a  Pushan  chitraharhisham  aghrine  dharunatfi  divah 
aja  nashtaih  yatha  pasum  |  14.  Pusha  r&jdnam  aghrinir  apagfilham 
guha  hitam  \  avindach  ehitralarhisham). 

In  one  passage,  i.  23,  8,  the  other  gods  are  designated  by  the  appel¬ 
lation  of  pilsharatij  “  bestowers  of  Pushan’ gifts,”  or  “  having  Pushan 
as  their  chief  giver.”  ' , 

(2)  Hymns  addressed  to  Pushan. 

I  shall  now  translate  some  of  the  hymns  addressed  to  Pushan,  from 
which  it  will  appear  that  the  character  of  this  god  is  not  very  distinctly 
defined ;  and  that  it  is  difficult  to  declare  positively  what  province 
of  nature  or  of  physical  action  he  is  designed  to  represent,  as  is  at 
once  manifest  in  the  case  of  Dyans,  Prithivl,  Agni,  Indra,  Patjanya, 
and  Surya : 

i.  42,  1.  Sam  PUshann  adhvanas  lira  vi  amho  vimueho  napat  \  sakshva 
deva  pra  nas  purah  j  2.  To  nah  Pushann  agho  vriko  duMevali  adidesati  \ 
apa  sma  tram  patho  jahi  \  3.  Apa  tyam  paripanthinam  mushlvanam 
huraschitam  j  duram  adhi  sruter  aja  \  4.  Team  tasya  dvayavino  aghaSam- 
sasya  hasya  elut  |  pads,  ’ bid  tishtha  tapushim  |  5.  A  tat  to  dasra  man- 
tnmah  Pushann  avo  vrmimahe  |  yena  pitrln  achodayah  |  6.  Adha  no 

2E)  Prof.  Roth,  s.v.  takes  ajmjanaih  as  =  mijoyamih. 

270  Professor  Roth  understands  this  epithet  ehitrabarhis  to  mean  “having  glittering 
straw,”  or  “having  around  him  straw  in  the  form  of  jewels,”  and  applies  it  to  the 
moon.  Prof.  Benfey,  following  Sayana,  considers  that  Soma  is  the  deity  intended, 
and  renders  the  word  chitraburhis  by  “  reposing  on  a  rich  covering.”  The  reference 
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nah  sairhaio  naya  sugd  nah  supatha  krinu  \  Paskann  iha  kratum  vidah  \ 
8.  Abhi  suyavasam  naya  na  navajvuro  adhvane  \  Pmhann  .  .  .  |  9.  S'ag- 
dhi  purdhi  pra  yaiim  cha  sisiln  pmsi  udaram  \  Pushann  ...  |  10.  iVa 

liverer  ;an  go  on  before  us.  2.  Smite  away  from  our  path  the  destruc- 

path  the  waylayer,  the  thief,  the  robber.  4.  Tread  with  thy  foot  upon 
the  burning  weapon  of  that  deceitful  wretch,  whosoever  he  be.  5.  0 
wonder-working  and  wise  Tushan,  we  desire  that  help  of  thine  where¬ 
with  thou  did  favour  our  futhers.  6.  0  god,  who  bringest  all  bless- 

ncquisition.  7.  Convey  us  past  our  opponents;  make  our  paths  easy 
to  traverse;  gain  strength  for  us  here.  8.  Lead  us  over  a  country  of 
rich  pastures;  let  no  new  trouble  (beset  our)  path.  9.  Bestow,  satiate, 

god.”a,a 

The  next  hymn  alludes  at  tho  beginning  to  Puslian  in  his  character 
of  tutelary  god  ot  travellers  (comp.  vi.  49.  8  :  x.  17.  3.  G:  x.  59.  7  ? 
x.  92.  13) :  but  it  is  chiefly  occupied  with  tho  poet's  aspirations  after 
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vi.  53,  1.  Vaymn  u  iva  pathos  pate  rath'afii  na  vajasdtayc.  j  dhiye. 
Pushann  ayujmahi  |  2.  Abhi  no  naryam  vam  virmn  prayata-dahshinam  J 
varnaih  grihapatim  naya  |  3.  Aditsantam  chid  aghrine  Piishan  dandya 
chodaya  |  paneb  chid  vi  nvrada  manah  I  4,  Vipatho  vajas&taye  ehinvM 
vi  mridho  jahi  sadhantam  ugra  no  dhiyah  |  5.  Pari  trindhi  paninam 
arayci  hrtdayd  have  |  athem  asmabhyam  randhaya  ]  6.  Yi  Pushann  urayu, 
tuda  payer  ichha  hridi  priyam  |  athem.  asmabhyam.  randhaya  |  7.  A  rihha 
kildra  hrinu  paninam  hridaya  have  \  athem  .  .  .  |  8.  Yam  Piishan  Irah- 
machodinlm  aram  bibharshi  aghrine  |  taya  samasya  hridayam  a  rihha 
hihira  hrinu  |  9.  Yu  te  ashtra  goopaia  aghrine  pasmadhani  |  tasyas  te 
simnam  imahe  |  10.  TJta  no  goshanim  dhiyam  ahasam  vagasam  uta  | 
nrivat  hrinuhi  vitaye  \ 

“  1.  Pushan,  we  have  attached  thee,  lord  of  roads,  to  our  hymn,  as 
a  chariot  (is  yoked)  for  the- acquisition  of  food.  2.  Bring  to  us  wealth 
suitable  for  men,  and  a  manly  estimable  householder,  who  shall  bestow 
on  us  gifts.  3.  Impel  to  liberality,  o  girding  Piishan,  even  the  man 
who  would  fain  bestow  nothing :  soften  the  soul  even  of  the  niggard. 
4.  Open  up  paths  by  which  we  may  obtain  food ;  slay  our  enemies ; 
let  our  designs  succeed,  o  glorious  god.  5.  0  wise  god,  pierce  the 
hearts  of  the  niggards  with  an  awl;  and  then  make  them  subject  to  us. 
6.  Pierce  them  with  an  awl,  o  Piishan ;  seek  (for  us)  that  which  is 
dear  to  the  niggard’s  heart ;  and  then  make  them  subject  to  us.  7. 
Penetrate  and  tear  the  hearts  of  the  niggards,  o  wise  god,  and  then 
subject  them  to  us.  8.  With  that  prayer-stimulating  goad  which  thou 
earnest,  glowing  Piishan,  penetrate  and  tear  the  heart  of  every  such 
man.  9.  From  that  goad  of  thine,  which  is  furnished  with  leathern 
thongs,273  and  guides  cattle,  we  seek  for  prosperity.  10.  Grant  that 
our  hymn  may  produce  for  us  cattle,  horses,  food,  for  our  enjoyment 
abundantly.” 

vi.  54,  1.  Sam  Piishan  vidusha  naya  yo  anjasa  ’nusasati  \  yah  eva 
idam  iti  bravat  |  2.  Sam  u  Pushna  gainemahi  yo  grihan  abhtiasati  |  ime 
eva  iti  cha  bravat  |  3.  Pushnas  chahram  na  rishyati  na  hobo  ava  padyate  \ 
no  asya  vyathate  pavih  |  4.  Yo  asmai  havisha  ’ vidhat  na  tam  Pasha  ’ pi 
mrishyate  |  prathamo  vindute  vasu  |  5.  Pusha  gah  am  etu  nah  Pusha 
rahshatu  arvatah  |  Pusha.  vajam  sanotu  na!i  |  6.  Pushann  am,  pra  gah 


13  See  Boktlingk  and  Rotli,  s.v.  goopasa. 
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iM  yajmnikimja  stmvatah  \  asmdkaih  stuvatdm  uta  |  7.  Mdkir  nesat 
mdlaih  rishat  malcim  safh  sari  kevate  \  atha  arishfdlhir  a  gaki  |  8. 
Srinvantam  Pushanaih  vayam  iryam  anashta-vedasam  \  isdnaih  rayah 
hnahe  | .  9.  Foshan  tma  vrate  vayam,  na  rishyema  kaduehana  |  stotdras  te 
iha  smasi  |  10.  Pari  Pushd  parastad  hastam  dadhdtu  dakshinam  |  punar 
no  nashtam  djatu  | 

“  1.  May  we,  o  Pushan,  meet  with  a  wise  man  who  shall  straightway 
direct  us,  and  say  ‘so  it  is.’214  2.  May  we  meet  with  Pushan,2’5  who 

shall  point  out  a  house,  and  shall  say  ‘  it  is  this.’  3.  Pushan’s  wheel  is 
not  shattered,  nor  does  its  box  fall,  nor  is  its  rim  broken.  4.  Pushan  is 
not  hostile  to  the  man  who  offers  him  an  oblation ;  that  man  is  the  first  to 
obtain  wealth.  «  5.  May  Pushan  follow  our  kine.;  may  he  protect  our 
horses ;  may  he  give  us  food.  6.  Pushan,  follow  the  kine  of  the  wor¬ 
shipper  who  offers  soma-libations,  and  of  us  when  we  do  the  same.  7. 
Let  nothing  be  lost,  or  injured,  or  fall  into  a  pit ;  but  come  to  us  with 
(the  cows)  all  -safe.  8.  We  seek  after  Pushan  who  hears  us,  the  alert, 
who  never  loses  property,  who  is  lord  of  wealth.  9.  Pushan,  may  we, 
through  thy  appointment,  never  fall  into  calamity;  we  are  here,  thy 
worshippers.  10.  May  Pushan  stretch  out  his  right  hand  far  and  wide, 
and  drive  hither  our  lost  property.” 

vi.  55,  1.  Ehi  ram  vimucho  napdd  aghrine  saih  sachacahai  \  ratlin 
ritasya  no  bhava  |  2.  Ralhitamam  kaparddinam  isdnaih  radhaso  mahah  | 
rayah  sakhdyam  imahe  |  3.  Rdyo  dhard  ’si  aghrine  vasoh  rdsir  ajusva  \ 
dhlvato  dhlvato  sakhd  |  4.  Pushanaih  nu  ajasvam  upa  stoshdma  rdjinam  | 
svasur  yo  jdrah  uchyate  |  5.  Mdtur  didhishum  abravaiii  svasur  jdrah 
Srinotu  nah  |  bhrdta  Indrasya  sakhd  mama  |  6.  A  ajusah  Pushanaih  rathe 
msrimbhas  te  janakriyam  |  devam  vahaniu  bibhratah  \ 

“  1.  Come  hither,  glowing  god,  the  deliverer,  may  we  meet;  be  the 
charioteer  of  our  rite.  2:  We  seek  riches  from  thee,  the  most  skilful 
of  charioteers,  the  god  with  braided  hair,  the  lord  of  great  wealth,  and 
our  friend.  3.  Thou  art  a  stream  of  opulence,  a  heap  of  riches,  o  glow¬ 
ing  deity,  drawn  by  goats,  and  the  friend  of  every  devout  contcmplator. 

2:1  Siyana  says  that  this  verse  is  to  be  muttered  by  a  man  seeking  for  lost  property 
(M*htu-dhaiuim  ar.vichha.la  ctaj  japyam),  ami  refers  to  Grihya  Sutras,  iii.  !>.  lie 
understands  the  wire  man  of  one  who  shall  point  out  tho  mode  of  recovering  such 

221  bee  Prof.  Wilson's  note  in  loco.  Sflyana  explains:  “May  we  by  [the  favour 
of  ]  Puahau  meet  with  a  man  who  shall  shew  ns  the  bouse  in  which  our  lost  cattle  are.' 

ia 
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4.  Let  us  praise  Pushan,  the  god  drawn  by  goats,  tlie  giver  of  'food, 
who  is  called  the  lover  of  his  sister.210  5.  I  address  the  husband  of  his 
mother;2"  may  he  hear  us,  the  lover  of  his  sister,  the  brother  of  Indra, 
and  my  friend.  6.  May  the  surefooted"8  goats,  supporting  Pushan,  the 
god  who  visits  mankind,  bring  him  hither  upon  his  chariot.” 

vi.  56,  1.  Yah  enarn  adidetati  “  Itaramlhad”  iti  Ptishagam  j  na  tqna 
dovah  adtie  |  2.  Uta  gha  sa  rathitamah  salhya  satpaiir  yugu  1  Indro 
vritrani  jighnate  |  3  (Nir.  ii.  6).  Uta  adah  pamshe  gavi  sHrai  ehabradn 
hiranyayam  \  ni  airayad  railntamah  |  4.  Yad  adya  tva,  punmhtida  Ira- 
vama  dasra  mantumah  \  tat  sw  no  manma  sadhaya  |  5.  Imam  aha  no 
gamshanam  sataye  sishadho  ganam  |  arat  Pushann  asi  srutah  [  6.  Ate 
svastim  imahe  areagham  upavasum  |  adya  eha  sarvatataye  svat  elm  sarva¬ 
tataye  | 

“  1.  By  him  who  designates  Pushan  by  saying  ‘this  is  the  eater  of 
meal  and  butter,’  the  god  cannot  be  described.  2.  Indra  too,  the  lord 
of  the  good,  the  most  skilful  of  charioteer.,, /seeks  to  slay  his  enemies  in 
company  with  his  friend.  3.  And  this  most  skilful  charioteer  drove 
that  golden  wheel  of  the  sun  through  the  speckled  oloud."8  4.  Accom¬ 
plish  for  us,  o  wonder-working  and  wise  deity,  that  desire  which  we 
shall  address  to  thee  to-day.  5.  And  direct  this  exploring  band  of  ours 
to  the  attainment  of  their  object :  for,  Pushan,  thou  are  renowned  afar. 
6.  We  seek  thy  blessing,  which  drives  away  calamity,  and  brings 
opulence  near,  for  full  prosperity  to-day,  and  for  full  prosperity  to¬ 
morrow.” 

vi.  57,  1.  Indra  nu  PushanS,  280  o  ay  am  salchyaya  svastaye  huvema  vaja- 
sataye  |  2.  Somam  any  ah  npasadat  patave  chamooh  sutam  |  Icarambham 281 

Ushas,  according  to  Sayana ;  and  Siirya,  according  to  Prof.  Roth.  See  the  last 
verse  of  vi.  58,  below. 

2"  Sayana  renders  matuh  by  nirmatryah  ratreh,  “tho  constructress,  Night.” 

278  Roth,  s.v.  says  nisrimhha  perhaps  means  “  sicher  anftretend ;  ”  "Wilson  renders 
“harnessed;  ”  Sayana  nisraihya.  sambadhya  hartdrah.  All  seems  guess  work. 

2,8  Prof.  Roth  translates  this  verse  as  follows  in  his  Illustrations  of  the  Nirukta, 
p.  19  :  “  Er  hat  dort  durch  den  krausen  Wolkenzug  der  Sonne  goldenes  Rad  hin- 
durchgelenkt,  der  trefiiche  Fulirmann  (Puschnn).  “  Ho  has  guided  tho  golden  wheel 
of  the  sun  through  the  curled  train  of  clouds,  the  excellent  driver  (Pushan).''  In  his 
Lexicon  he  renders  the  word  parusha  by  “  variegnted,”  etc. 

vbo  Compare  iii.  57,  2,  and  vi.  17,  U,  where  Pushan  and  Yishnu  are  said  to  have 
purilicd  three  bowls  of  Soma  for  Indra  ( Piisha  Vishnus  trlnisa  ramsi  dhavan  vritra- 
hanam  madiram  ams'um  asmai). 

287  iii.  62  7. 
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anyaJp  ■ichhaii  J  8.  Aj&h  aivyasya  vahnayo  lutrl  miyasya  samhhritd  j 
tdbhydfh  vritkfini  jighnate  |  4.  Tad  Indro  anayad  rito  mahlr  apo  vri- 
shantamali  |  taPra  Pusha  ’bhavat  sacha  \  5.  Tam  Pushnah  sumatiifo 
vayafii  vyiMmsya  pra  vayam  iva  |  Indrasya  cha  a  rabhamahe  |  6.  Ut 
PUshanaiii  ymamahe  abhlsun  iva  sarathih  \  mahyai  Indram  svastaye  | 

“  1.  Let  us  invoke  Indra  and  Pushan  to  be  our  friends,  to  bless  us 
and  to  grant  ns  food.  2.  Of  these  two  gods,  the  one  (Indra)  comes  to 
drink  the  soma  poured  out  from  the  ladles,  and  the  other  (Pushan) 
desires  meal  and  butter.  3.  Goats  convey  the  one,  and  two  harnessed 
brown  horses  the  other :  borne  by  them  he  seeks  to  slay  his  enemies. 
4.  'When  the  most  vigorous  Indra  brought  the  great  flowing  waters, 
Pushan  was  there  with  him.  5.  We  lay  hold  of  that  goodwill  of 
Pushan  and  of  Indra,  as  we  seize  the  branch  of  a  tree.  6.  We  stir  up 
Pushan  and  Indra  to  bring  us  great  prosperity,  as  a  charioteer  shakes 
his  reins.” 

vi.  58,  S.Y.  i.  75).  S'ukram  U  anyad  yajatam  U  anyad  visliurupe 
ahanl  dyaur  wdsi  \  visvah  hi  mayuh  avasi  svadhuvo  bhadru.  U  Pushann 
iha  ratir  astu  \  2.  Ajasvah  pasupah  vajapastyo  dhiyamjinvo  bhuvane 
visve  arpitah  |  ashtrdm  Pusha  kthirum  udvarivrijat  sanchakshuno  bhu- 
mna  drnsah  lyate  \  3.  Yds  te  Pushan  navo  antah  samudrc  hiranyayir 
antarihhe  charanti  \  tabhir  yasi  duty  am  suryasya  leumena  lcrita 282  srmah 
ichhamdnah  |  4.  Pusha  subandhur  divah  a  prithivyah  ilaspatir  maghavu, 
dasmavarchah  \  yarn  devuso  adaduh  Suryayai  kamena  kritam  tavasam 
svancham  | 

“  1.  One  of  thine  (appearances)  is  bright,  the  other  is  venerable;  thy 
two  periods  are  diverse ;  thou  art  like  Dyaus :  for,  o  self-dependent 
god,  thou  exereisest  all  wondrous  powers.  0  Pushan,  may  thy  gifts 
be  beneficent.  2.  Borne  by  goats,  guardian  of  cattle,  lord  of  a  house 
overflowing  with  plenty,  an  inspirer  of  the  soul,  abiding  within  the 
whole  creation,  Pushan  has  grasped  his  relaxed  goad ;  the  god  moves 
•  onward  beholding  all  creatures.  3.  With  those  golden  ships  of  thine, 
which  sail  across  the  aerial  ocean,  thou  aetost  as  the  messenger  of  the 
Sun,  desiring  food,  o  god,  subdued  by  love.  4.  Pushan  is  the  close 
associate  of  [or  the  bond  uniting  ?]  heaven  und  earth,  tho  lord  of 
nourishment,  the  magnificent,  of  wondrous  lustre.  Him,  vigorous  and 
rapid,  subdued  by  love,  the  gods  gave  to  Suryu.” 

res  g00  nost  voted,  and  vi.  49,  8,  where  tho  some  phrase  oocurs. 
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In  ii.  40,  Soma  and  Pushan  are  celebrated  conjointly  as  tbe  gene¬ 
rators  of  'wealth,  of  heaven  and  earth,  and  the  born  preservers  of  the 
world,  and  as  made  by  the  gods  the  centre-point  of  immortality  ( Soina - 
pushana  Janana  raytnam  janana  dwo  janana  prithivydli  |  jdtan  viivasya 
bhuvanasya  gopau  devali  ahrinvannamritaoyandbUm,  verse  1);  they  hide 
the  hated  darkness  (imatt  tamamsi  guhatdm  ajushthd,  ibid.  2);  they  impel 
the  chariot  with  seven  wheels  which  traverses  the  air,  but  is  not  all- 
pervading,  which  revolves  in  all  directions,  is  yoked  by  the  mind,  and 
shines  with  seven  rays  ( Somupushand  rajaso  mmdnafn  sdptadhalram 
ratham  misvaminvam  |  mshmritam  manasd  yujyamdnaiii  tain  jimatho 
vrkhand  panchar  asmim,  verse  3) ;  the  one  of  them  (Pushan)  is  said  to 
make  his  abode  in  the  heaven,  the  other  (Soma)  on  the  earth  and  in  the 
air  {divi  anyo  sadanam  chahre  uchchd  prithwydm  anyo  adhi  mtarilcsie, 
verse  4) ;  the  one  (Soma)  to  have  generated  all  creatures,  and  the  other 
(Pushan)  to  move  onward  beholding  the  universe  ( [visvani  anyo  hhuvand 
jajdna  m'ham  anyo  abhichahhdnah,  eti,  verse'’ 5). 

In  the  concluding  verse  of  B..Y.  i.  138,  the  poet  tells  Pushan  that  he 
seeks  with  gentle  hymns  to  attract  his  attention,  and  that  he  does  not 
treat  the  god  with  haughtiness  or  contempt,  or  reject  his  friendship  (o  su 
tvd  vavritimahi  stomebhir  dasma  sddhubhih  [  na  hi  tvd  Pushann  atimanye 
aghrine  na  te  salchyam  apahiuve). 

■  In  x.  26,  he  is  said  to  be  the  fulfiller  of  prayers,  and  the  stimulator 
of  sages  ( matlnam  cha  sadhanaih  viprandm  eha  adhavam,  verse  4) ;  to  be 
the  promoter 233  of  sacrifices,  to  impel  the  ..horses  of  chariots,  to  be  a 
rishi  friendly  to  men,  and  a  protecting  friend  of  the  wise  man  ( pratymr - 
dhir  yajndndm  asvahayo  ratlmnam  |  rishiji  m  yo  manurhtio  vipraoya 
' yavayat-salchah,  verse  5),’  the  unshaken  friend,  born  of  old,  of  every 
suppliant  ( viivasya  (orthinaJi  sakhd  sanojah  anapaohyutah). 

863  Prof.  Both,  s.v.  thinks  the  word  pratyardki,  which  occurs  also  in  x.  1,  6,  may 
mean  “  entitled  to  the  half  of,”  “  having  an  equal  share  in.”  Compare  abhy~ardha- 
yirjvan  ahove,  p.  172,  and  note. 
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This  goddess,  who  corresponds  to  the  ’Hm  (JEolic  ’Avars)  of  the 
Greeks,  and  to  the  Aurora  of  the  Latins,  is  a  favourite  object  of  cele¬ 
bration  with  the  poets  of  the  Eig-veda,  and  the  hymns  addressed  to 
her  are  among  the  most  beautiful — if  not  the.  most  beautiful — in  the 
entire  collection.  The  following  are  those  which  are  specially  dedi¬ 
cated  to  her  honour,  viz.,  i.  48;  i.  49;  i.  92;  i.  113;  i.  123;  i.  124; 
iii.  61 ;  iv.  61 ;  iv.  52 ;  v.  79 ;  v.  80 ;  vi.  64  ;  vi.  65  ;  vii.  75-81 ; 
x.  172.  She  is  also  invoked  or  referred  to  in  numerous  detached  verses. 

To  give  an  idea  of  the  manner  in  which  Ushas  is  described  and  cele¬ 
brated,  I  shall  quote  the  larger  portion  of  three  hymns,  of  which  the 
second  and  third  are  more  remarkable  than  the  first  (introducing  here 
and  there  some  parallel  passages  from  other  quarters),  and  I  shall 
afterwards  give  a  summary  of  the  principal  attributes  and  functions 
which  are  attributed  to  her. 

(1)  Three  hymns  to  Ushas. 

i.  48,  1.  Saha  vamena  nah  Usho  vi  udhha  duliitar  Divah  \  saha  dyum- 
nena  brihata  vibhavari  raya  devi  dasvati  |  2.  Ahavatir  gomatir  visva- 
suvido  bhuri  chyavanta  vastave  |  udiraya  prati  md  sunritah  ushas  choda 
radho  maghondm  |  3.  Uvdsa  ushah  uchhdt  cha  nu  devi  jird  rathdnam  \ 
ye  asyah  dcharaneshu  dadhrire  samudre  na  Sravasyavah  |  '4.  Usho  ye  te 
yamcsJm  yunjate  memo  danaya  surayah,  \  attrdha  tat  hanvah  esham  kan- 
vatamo  nama  grinati  nrinam  \  5.  A  glia  yosheva  sunari  ushah  yati  pra- 
bhunjati  \jm'aymti  vrijmam,  padnad  lyate  ut  patayati pakshinah  |  6.  Yi 
ya  srijati  sainamm  vi  arthinah  padarn  na  veti  odati  \  vayo  nalds  te  pap- 
tivameah  asate  vyushfau  vajinivati  \  [i.  124,  12  =  vi.  64,  4.  Ut  te  vayas 
chid  vasater  apaptan  narai  cha  yepitulhajo  vyushtau  \  see  also  i.  48,  9]. 
i.  48,  7.  JEsha  ayuhta  paravatah  suryasyodgyanad  adhi  \  iatam  rathebhih 
subhagS,  Ubhali.  iyaih  vi  yati  dbhi  manushan  |  8.  Yiham  asyah  nanama 
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chakshase  jagaj  jyotish  krinoti  sunarl  |  apa  dvesho  maglmnl  diiMta  diuh 
ushah  uchhad  apa  sridhah  |  9.  Ushah  a  bhahi  bhanuna  chmdi-ena  <k>Mtar 
divah  |  avahanti  bhuri  asmdbhyam  saubhagam  vyuehhmtl  dwishfishn  j 
10.  Visvasya  hi  jivanam  prunanarh  tve  m  gad  uchhad  sunari  |  sa  m 
rathena  brihata  vibhuvari  brudhi  cldbramaghe  havam  [  [i.  49,  1.  Usho 
bhadrebhir  a  jahi  divab  chid  roohmad  adht  |  vahmtv,  amnaptiwali  upa 
tva  somino  griham  \  2.  Supebasam  sukham  ratlmn  ymn  adhpasthah  ushas 
tvam  |  Una  sabravasam  janam  prava  adga  duhitar  divah  j  vi.  65,  2.  Vi 
tad  yayur  m'unayugbhir  asvaib  chitram  bhanti  ushasab  chandrarathuh  | 
vii.  75,  6.  PraU  dyutanam  arnshaso  abvus  chitrah  adrisrmm  ushasaih 
vahantah  \  yati  bubhra  vibvapisa  rathena  [].  i.  48,  12.  Yisvan  devan  a 
vaha  somapitaye  antarikshad  mhos  team  | 

“1.  Dawn  on  us  -with  prosperity,  o  Tishas,  daughter  of  the  sky, 
with  great  glory,  o  luminous  and  bountiful  goddess,  with  riches.  2. 
(These  dawns)  bringing  horses  and  cows,  and  all-bestowing,  have 
oftentimes  hastened  to  shine.28*  Awake  for  me  joyful  voices  (or  hymns)285 
o  Ushas,  and  send  us  the  wealth  of  the  magnificent.  3.  TJshas  has 
dawned  (before) ;  let  her  now  dawn  (again),  the  goddess  who  impels 
our  chariots,  which  at  her  arrivals  are  borne  forward,  like  wealth- 
seekers  in  the  ocean.286  4.  Kanva,  the  chief  of  his  race,  here  celebrates 
the  name  of  those  wise  men  who  at  thy  approaches,  o  TJshas,  direct 
their  thoughts  to  liberality.  5.  Like  an  active  woman,  TJshas  advances 
cherishing287  (all  things) ;  she  hastens  on  arousing  footed  creatures,288  and 

281  The  word  vastave  is  so  rendered  by  Benfey.  See  his  translation,  in  loco,  and 
his  Glossary  to  the  Sama-veda,  s.vv.  ush,  and  vat,  and  vastu  ;  and  Roth  s.v.  mh.  2. 

286  Benfey  renders  simritah  here  by  “  Herrlichkeiten,”  ‘  glorious  things ;  ’  bnt  in 
,i.  92,  7,  and  i.  113,  12,  he  translates  the  same  word  by  “beautiful  hymns.”  A  note 
on  it  by  Professor  Aufrecht  will  be  found  further  on. 

286  The  sensp  of  dadhrire  in  this  clause  is  not  very  clear.  Prof.  Wilson  renders 

after  Sayana:  “chariots,  which  are  harnessed  at  her  coming;  as  those  who  are 

desirous  of  wealth  send  ships  to  sea.”  Prof.  Benfey  explains :  “  carts,  which  roll  at 
her  approach,  like  wealth-seekers  in  the  sea;”  as  he  adds  in  a  note :  “The 

waggons  full  of  wealth  are  driven  hither  by  the  dawn ;  they  are  so  full  as  to  reel  and 

swing  about.”  It  is  difficult  to  see  how  this  sense  can  be  extracted  from  the  words. 

287  Sayana  makes  prabhunjatl  =  prakarslum  sarvam  palayanti.  Benfey  renders 
it  “ruling,”  and, Roth  s.v.  “rendering  service.” 

288  Professors  Benfey  and  Bollensen  (Orient  und  Occident,  ii.  463)  both  explain 
jaraycmtl  hero  in  the  sense  of  “setting  in  motion,”  or  “arousing,”  the  former  deriv. 
ing  it  from  the  root  jar,  “  to  hasten,”  and  the  latter  from  jar  =  gar,  “  to  wake.”— 
See  Bollensen’ s  remarks  in  pp.  463-465.  In  other  places,  as  we  shall  see,  and  as  he 
allows,  it  must  be  rendered  “  making  old.” 


makes  tile  birds  fly  aloft.  6.  She  sends  forth  both  the  active  and  the 
beggars  (to  their  occupation) ;  lively,  she  loves  not  to  stand  still;  the 
flying  birds  ao  longer  rest  after  thy  dawning,  o  bringer  of  food.289 
[i.  124,  12,  The  birds  fly  up  from  their  nests,  and  men  seeking  food, 
leave  their,  homes,]  7.  She  has  yoked  (her  horses)  from  the  remote 
rising-place  of  the  Bun ;  thig  auspicious  TJshas  advances  towards  men 
with  a  hundred  chariots.  8.  Everything  that  moves  bows  down  before 
her  glance ;  the  active  goddess  creates  light ;  by  her  appearance  the 
magnificent  daughter  of  the  sky  drives  away  our  haters ;  TJshas  has 
repelled  our  enemies.  9.  Shine  forth,  TJshas,  daughter  of  the  sky  with 
brilliant  radiance,  bringing  to  us  abundant  prosperity,  dawning  upon 
our  devotions.  10.  In  thee,  when  thou  dawnest,  o  lively  goddess,  is  the 
life  and  the  breath  of  all  creatures ;  resplendent  on  thy  massive  car  hear 
our  invocation,  [i.  49,  1.  Come,  TJshas,  even  from  the  light  of  the  sky, 
by  auspicious  (paths) ;  let  the  ruddy  (horses)  bring  thee  to  the  house 
of  the  offerer  of  soma.  2.  Protect  to-day,  o  TJshas,  daughter  of  the 
sky,  the  prosperous  man  with  that  beautifully  formed  and  pleasant 
chariot  on  which  thou  standest.  vi.  65,  2.  They  went  apart  with 
their  ruddy-yoked  horses;  the  Dawns  on  the  luminous  cars  shine 
brilliantly,  vii.  75,  6.  The  bright  and  ruddy  steeds  were  beheld 
bearing  onward  the  shining  TJshas.  The  lustrous  goddess  moves  in  a 
chariot  beautified  with  all  sorts  of  ornaments],  i.  48,  12.  TJshas, 
bring  all  the  gods  to  drink  our  soma.” 

i.  92,  1  (=S.V.  ii.  1105).  Etdh  u  (yah  Ushasah  Icetum  alcrata  purve 
’ rdhe  rajaeo 2=0  bhamcm  anjate  \  nishhrinvdnah  ayudhanlva  dhrishnavah 
prati  yarn  arushlr  yanti  mdtarah  |  2(  =  S.Y.  ii.  1106).  Ud  apaptann 
arunah  bhanmo  vritha  evayujo  arushlr  yak  ayuhshata  |  ahrann  ushaso 
vayundni  pdrvatha  rusantam  bhanum  arushlr  aSisraynh  |  3  (  =  S.V.  ii. 
1107).  Archimti  narlr  apaso  na  vishtibhih  sanulnena  yojanena  d  pard- 
mtak  |  ielmm  vahantih  sulcrito  sudanavc  vised  id  aha  yajamundya  sun- 
rate  |  4.  Adld  pebamsi  vapate  nrilur  iva  apornute  vakshah  ttsrcra  bar- 
jahatn  |  jyotir  mivamai  bhuvandya  krinvatl  gdvo  na  vrajaih  vi  ushah 

209  vnjudvati  is  explained  by  YSslia,  Nir.  xi.  2(5,  and  xii.  6,  by  anmnvtT ;  and  by 
Bdyana  on  R.V.  i.  8, 10,  by  annavat./cnyirali,  “  miBtross  of  rites  possessing  food.'' 
Those  conoo  of  the  word  scorn  uncertain. 

229  Compare  i.  124,  51 :  purve  ’rdho  rejireo  nptyasya  yamm  janitrl  alrita  pra 
hetiun  |  “  The  mother  of  tiro  cows  has  displayed  her  signal  in  the  eastern  part  of  tho 
•rrfttcry  firmament/* 
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dvar  tamah  |  [i.  123,  10.  Kanyeva  tarna  babaddnu  esU  dm  tlewjiv 
iyahshamdnam  \  sanismayamana  yuvatili  purastad,  a vir  vahhWiisih'iumhe- 
vibhati  |  11.  Susanhdbd  matrimrishfeva  yosha  avis  tmvmn  Icrinushe 
dribs  lam  |  i.  124,  4  (=Nirukta,  iv.  16).  Upo  adarbi  bmdhjimo  m 
valcsho  nodhah  ivdvir  alcrita  priyani  j  admasad  na  sasato  boihmjanti 
babvattama  a  gat  punar  eyushinam  \  1  (=Nir.  iii.  5).  Abhrdta  im  purh- 
sah  eti  praluli  garttdrug  iva  sanaye  dhanundmm  (  jdyeva  patyc  ubati 
suvdsah  ushah  hasreva  ni  finite  apsah  |  v.  80,  5.  JEshd  sulhra  na  tanvo 
vidana  urdhveva  snail  drisaye  no  asthdt  |  vi.  64,  2.  Avvr  vahhahlrimshe 
bumbhamana  devi  rochamana  mahobhih  \  compare  v.  80,  46].  i.  92,  5. 
Prati  archil  rubad  asyah  adarbi  vi  tishthate  b&dhate  Icrishnam  ablwam 202 1 
svarum  na  peso  oidatleshn  anjan  chitram  divo  duhita  bhdnum  abret  | 
6.  Atdrishma  tamasas  pdram  asya-  ushah,  uehhanti  vayund  hrinoti  |  sriye 
elhando  na  smayate  vibhdti  supratihd  saumanasdya  ajigah  \  7.  Bhdsvati 
netrl  sunritanaih  divah  stave  dulvitd  Gotamebhih  |  prajavato  nrivato  asva- 
budhydn  usho  goagrdn  upa  mast  vdjan  |  8 .  JJshas  tarn  abydm  yabasam 
suviram  ddsapravargaih  rayim  abvabudhyam  \  sudaihsasd  bravasd  yd  vi 
bhasi  vdjaprasutd  subhage  brihantam  |  9.  Vibvdni  devi  bhtwand  ’ bhicha - 
kshya  pratichi  chahhur  urviya  vibhdti  |  vibvamjivani  charase  bodhayanti 
vibvasya  vdcham  apidat  manayoh  |  10.  Punah  pttnar  jdyamdnd  293  purdni 
samanam  varnam  abhi  bumbhamana  |  svaghniva  kritnur  vijah  amindnd 
martasya  devi  jar  ay  anti  aytth  |  11.  Vyurnati  divo  antdn  abodhinpa  sva- 
sdram  sanutar  yuyoti  |  praminati  manushya  yugdni  yosha  jarasya  cha- 
Ishasd  vibhdti  |  [i.  115,  2.  iSuryo  denim,  Ushasham  rochamanam  maryo 
na  yoshdm  abhi  eti  pabchut  \  vii.  75,  4.  Pivo  duhta  bhuvanasya  patm  | 
5.  Vdjinivati  sdryasya  yosha'].  i.  92,  12.  Pabun  na  ohitrd  subhagd 
prathdnd  sindhur  na  hsliodah  urviya-  vi  abvait  \  aminati  dawydni  vratdni 
suryasya  eheti  rabmibhir  drisuna  \  13.  Ushas  tat  chitram  abhara  asma- 
bhyam  vdjinivati  |  yena  tolcani  cha  tanayam  cha  dhdmahe  |  14.  Usho  adyeha 
gomati  abvdvati  vibhdvari  |  revad  asme  vi  uchha  sunritavati  |  15.  Yulcshva 
hi  vdjinivati  abvdn  adya  arttndn  ushah  |  atha  no  vibvd  saubhagdni  dvaha  | 

291  Compare  R.V.  ix.  96,  20. 

592  Compare  iv.  51,  9  :  GuhmitVi  ablmrnn  asitmd  rubadbhir  bukras  tmubhih  lucha- 
yah  |  “  Tbe  bright  lucid  Dawns  concealing  the  black  abyss  with  their  radiant  bodies.’  ’ 

292  Compare  i.  123,  2:  Uc/ic/ia  vi  akhyad  ywvatih  punarbhuh  |  “The  youthful 
(goddess)  born  anew,  has  shone  forth  on  high."  iii.  61,  1 :  Purdni  dem  ymaiili 
purandhir  am  vratam  charasi  |  “  Thou,  o  goddess,  old,  (and  yet)  young,  wise, 
movest  at  thy  will.” 
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“1.-  These  Dawns  have  become  conspicuous;  they  display  their 
lustre  in  tile  eastern  hemisphere;  like  bold  warriors  drawing  forth 
their  weapons,  the  ruddy  mother-cows  advance.  2.  The  rosy  beams 
hav6  flashed  up  spontaneously ;  they  have  yoked  the  self-yoked  ruddy 
cows.  The  Dawns,  as  of  old,  have  brought  us  consciousness  ;  the  red 
cowb  have  assumed  a  brilliant  lustre.  3.  Like  women  active  in  their 
occupations,  they  shine  from  afar  along  a  common  track,  bringing  sus¬ 
tenance  to  the  pious  and  liberal  worshipper,  and  all  things  to  the  man 
who  offers  libations  of  soma.  4.  TJshas,  like  a  dancer,  puts  on  her  gay 
attire ;  she  displays  her  bosom  as  a  cow  its  udder :  creating  light  for 
all  the  world,  she  has  dissipated  the  darkness,  as  cattle  (abandon)  their 
stalL294  [i.  123,  10.  Like  a  maid  triumphing295  in  her  (beautiful) form, 
thou,  goddess,  advancest  to  meet  the  god  who  seeks  after  thee  (the  sun) ; 
smiling,  youthful,  and  resplendent,  thou  unveilest  thy  bosom  in  front. 
11.  Like  a  fair  girl  adorned  by  her  mother,  thou  displayest  thy  body  to 
the  beholder,  i.  124,  4.  She  has  been  beheld  like  the  bosom  of  a  bright 
maiden.286  Like  JTodhas,291  she  has  revealed  things  that  we  love. 
Awaking  the  sleepers  like  an  inmate  of  the  house,  she  has  come,  the 
most  perpetual  of  all  the  females  who  have  returned.  7.  As  a  woman 
who  has  no  brother  appears  in  presence  of  (another)  man,  as  a  man 
mounted  on  a  chariot  goes  forth  in  pursuit  of  wealth,  as  a  loving  wife 
shews  herself  to  her  husband,  so  does  TJshas,  as  it  were,  smiling, 
reveal  her  form.288  v.  80,  5.  She  displays  her  person  like  a  fair 

691  “  As  cattle  of  their  own  accord  go  quickly  to  their  own  cowpen " — Sayana. 
“  As  cows  open  their  stall  ” — Benfey.  See  his  note  in  loco. 

295  The  word  so  rendered  is  i'mWm.— Savona  explains  it  “  becoming  manifest." 
The  word,  however,  as  appears  from  the  context,  as  well  as  other  passages  in  which 
it  occurs,  i.  33,  13;  i.  116,2;  i.  124,6;  i.  141,9;  vii.  98,  4  ;  vii.  104,24;  x. 
120,  5,  has  evidently  the  sense  assigned  to  it  by  Roth,  in  llliist.  of  Nir.  p.  S3,  where 
he  renders  it  by  “  triumphing,"  in  i.  33,  13,  and  x.  120,  !>.  In  the  passage  before  us 
he  makes  it  mean  “distinguished  by  beauty.”  Benfey  explains  it  by  “  triumphing” 
in  i.  33,  13,  and  i.  116,  2.  His  translation  of  the  R.V.  does  not  extend  beyond  the 
118th  hymn  of  the  1st  Mandila.  -  ’ 

2,6  Sayana,  following  Yaska,  explains  aitiiiikyuru  nir  rakshah,  as  the  “rays  on  the 
breast  of  the  son,"  or  as  “  the  breast  of  a  particular  white  water  bird.’’  Roth,  lllust. 
of  Air.  p.  44,  translates  “  as  the  breast  of  a  pure  virgin.” 

297  This  is  the  name  of  a  Rishi.  Ruth  thinks  it  may  he  an  appellative  here. 
Muller,  Trans,  of  R.V.  i.  p.  107,  thinks  it  may  have  the  general  meaning  of  poet. 

208  Rotb,  lllust.  of  Nir.  p.  26,  sari,  “  The  sense  of  the  verse  appears  to  be  :  “  as  a 
brotherless  maiden,  who  after  her  father's  death  has  no  longer  any  home,  turns  more 
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■woman,  like  one  rising  out  of  the  water  in  which  she  Ms  been  bathing, 
vi.  64, 2.  Thon,  full  of  brightness,  displayed  thy  bosom,  o  goddess,  shin¬ 
ing  in  thy  glory],  i,  92,  5.  Hor  bright  ray  has  been  perceived;  it  ex¬ 
tends  and  pierces  the  black  abyss.  The  daughter  of  the  Sky  has  assumed 
a  brilliant  glow,  like  the  decorations  of  the  sacrificial  post  on  festivals. 
6.  We  have  crossed  over  this  darkness  ;  TJshas  dawning  restores  con¬ 
sciousness  ;  radiant,  she  smiles  like  a  flatterer  seeking  his  own  advan¬ 
tage  ;  fair  in  her  aspect,  she  has  awakened  all  creatures  to  cheerful¬ 
ness.  7.  The  shining  daughter  of  the  skies,  leader  of  cheerful  voices 
(or  hymns),2’9  has  been  lauded  by  the  Gotamas.  TJshas,  thou  distri¬ 
butes!  resources  in  offspring,  men,  horses,  and  Irine.  8.  Blessed  Tishas, 
thou  who,  animated  by  strength,  shinest  forth  with  wonderful  riches, 
may  I  obtain  that  renowned  and  solid  wealth,  which  consists  in  stout 
sons,  numerous  slaves,  and  horses.  9.  Directing  her  eyes  towards  all 
creatures,  the  goddess  shines  before  them  far  and  wide.  Rousing  into 
motion  every  living  thing,  she  notices  the , voice  of  every  adorer.  10. 
Born  again  and  again,  though  ancient,  shining  with  an  ever  uniform 
hue,  (she  goes  on)  wasting  away  the  life  of  mortals,  carrying  it  away 
as  a  clever  gambler  the  stakes.300  11.  She  is  perceived  revealing  the 
ends  of  the  sky ;  she  chases  far  away  her  sister  (Night).  Wearing  out 
the  lives  of  men,  the  lady  shines  with  the  light  of  her  lover  (the  sun), 
[i.  115,  2.  The  sun  follows  the  shining  goddess  Dshas,  as  a  man,  com¬ 
ing  after,  approaches  a  woman,  vii.  75,  4.  Daughter  of  the  Sky, 
mistress  of  the  world,  food-providing  wife  of  the  sun.]-  i.  92,  12. 
The  Might,  and  blessed  goddess  has  widely  diffused  her  rays,  as 
if  she  were  driving  forth  cattle  in  various  directions,  or  as  a  river 

boldly  to  men,  as  a  warrior  on  a  chariot  goes  forth  proudly  to  conquer  booty  (comp, 
ix.  96,  20),  as  a  decorated  wife  in  presence  of  her  hueband,  so  IJshas  unveils  before 
the  eyes  of  men  all  her  beauty,  smiling  ns  it  were  in  the  sure  consciousness  of  its  over¬ 
powering  effect.”  This  explanation  seems  to  express  well  the  import  of  the  word 
saiadana  as  interpreted  in  a  previous  note. 

209  See  above,  note  285.  « 

309  Sayana  takes  ivaghnt  for  a  “fowler’s  wife”  {v yadha-stri),  and  vijah  for 
“birds.”  See  "Wilson  in  loco.  Benfey  takes  vijah  for  “dice,”  and  explains  the 
clause  as  denoting  a  cunning  gambler  who  tampers  with  the  dice,  by  shaving  them 
down.  See  his  note.  Bollensen,  Orient  und  Occident,  ii.  464,  translates :  “  as  a 
fortunate  gamester  carries  off  the  gains.”  The  phrase  vijah  im  a  viiuati  occurs  again 
in  R.V.  ii.  125,  where  Sayana  takes  vijah  for  fidwejalmh,  “  a  vexer.”  So  uncertain 
are  his  explanations  ! 
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rolling' down  its  floods  ;  maintaining  tlie  ordinances  of  the  gods,  she 
is  perceived,  made  visible. by  the  rays  of  the  sun.  13.  Ushas,  provider 
of  food,  brmg"us  that  brilliant  fortune  whereby  we  may  possess  off¬ 
spring.  14.  Ushas,  resplendent,  awaking  cheerful  voices  (or  hymns), 
dawn  richly  upon  us  to-day,  bringing  cows  and  horses.  15.  Yoke  to¬ 
day,  Ushas,  thy  ruddy  steeds,  and  then  bring  us  all  blessings.” 

i.  118,  1  (=S.V.  ii.  1099;  Nir.  ii.  19).  Idam  sreshtham  jyotisham 
jyotir  agat  chitra/i  pralceto  ajanishta  vibhvd  |  yathd  prasutd  Savituh 
savuya  eva  rdtrl  Ushase  yonim  araik  |  [i.  124,  8.  Svasd  svasre  jyd- 
yasyai  yonim  araig  apaiti  asydh  pratichahhya  iva]  i.  113,  2  (  = 
S.V.  ii.  1100;  Nir.  ii.  20).  Rusadvatsa  rusatl  hetya  Sgad  araig  u 
Jcrishna  saianani  asyah  |  samanabandhu  amrite  anuchl  dyuva  varnam 
charaiah  dminarn  |  3  (=  S.V.  ii.  1101).  Samdno  adhvd  svasror  anan- 
tas  tarn  anyd  ’nyd  charato  devastshte  |  na  methete  na  tashfhatuh  sumh 
naktoshasha  samanasa  virupe  |  4.  Bhdsvati  netrl  sunritdndm  acheti 
chitrd  vi  duro  nah  dvah  |  prdrpya  jagad  vi  u  no  rdyo  akhjad  ushah 
ajlgar  blmvandni  t lisva  \  [i.  48,  15.  Usho  yad  adya  bhdnund  vi 

dvarav  rinavo  divah  |  ityddi ]  i.  113,  5.  Jihmasye  chantavs  maghoni 
dlhogaye  ishfaye  rdye  u  tvam  \  dabhram  pahjadbhyah  urviyd  vi 
chakshe  ushah  ajlgar  bhuvandni  vised  |  6.  Kshattraya  train  sravase  tvam 
mahlyai  ishtaye  tvam  artham  iva  tvam  ityai  \  visadrisd  jlvitd  ’bhipra- 
chahshe  ushah  ajlgar  bhuvandni  vihd  |  7.  Eshd  divo  duhitd  pratyadarsi 
vyuchhmtl  yuvatih  iukravdsdk 301  \  visvasye&dnd  pdrihivasya  vasvah  usho 
adyeha  subhage  vi  uchha  |  8.  Pardyatlndm  anu  eti  pdthah  dgatlndm 
prathamd  iahvatindm  |  vyuchhantl  jlvam  udlrayantl  ushah  mritaih  kaih 
charm  bodhayantl  |  [i.  123,  8.  Sadrihr  adya  sadrislr  id  u  ho  dlrgham 
eaehante  Varunasya  dhdma  |  anavadyds  trimsatam  yojandni  ehaihd  kra- 
t&mpari  ymti  sadyah  |  9.  Jdnatl  ahnah  prathamasyo  ndma  iub-d  Jcrish- 
nad  ajanishfa  Svitlchl  |  ritasya  yoshd  na  mindti  dhdma  ahar  abar  nish- 
liritam  dcharmti]  i.  113,  9.  Usho  yad  agniiii  samidhe  chahartha  vi  yad 
dvas  chahhasd  sdryasya  |  yad  mdnushdn  yahhyamdndn  ajlgas  fad  devcshu 
chahfishe  bhadram  apnah  |  10.  Kiyati  d  tat  samayd  bhavdti  ydh  vyiishur 
yah  cha  nunaih  vyuchhdn  [  anu  purvdh  hripate  vdvasund  pradidhydnn 
josham  anydbhir  ydti  |  11.  lyus  tc  yo  purvatardm  apuh/an  vyuchhantlm 
uehasam  martyacah  |  asmdbhir  u  nu  pratichahhya  abhud  d  u  tc  yanti 
cm  Compare  vii.  77,  2 :  Vicvc.'n  pratlchl saprathah  ui aethad  ruJad  cose  bibhratr 
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iama  «  *  ,1  4,Mraft  ihedSf*  m&h&rcnha- 

ucUa  |  13.  Sau-at  purcl  ushdh  vi  urdsa  dcvi  atho  adya  Mm  vi 

TaZnl  \flVi  Uf‘Md  UUaran  ~  ***»  <*"*  *«■  eKaraH 

dcv-i  -  i  V  anjMlr  dna1'  Stam  adyaud  apa  k^hndfn  nirnijam 

*  .  f  1  prMhay^  « runebhir  asvair  d  uOaf  y&ti  vicyujd  rathem  | 

5.  AvahanU  pu,„ya  varydni  clitram  Icetuih  Icvmute  ohehUdnd  |  lyushln&m 
upama  susvatUdm  vilhdtmdm  prathamd  mhah  vi  asvait  |  [i.  124  2 
mnatt,  dmVyani  Vratani  *"**»»««  mmushya  yugdni  |  lyushiLm 
npama  Mmam  dyatinam  prathamd  ushdh  vy  adymvt  |]  i.  113)  16. 

irdhvam  jtvo  asur  nah  dgdd  apa  prdgdt  tamah  a  jyotir  eti  \  araik 
panthum  yatave  Surydya  aganma  yatra  pratirante  d.yuh  |  17.  SyUmand 
vachah  ud  lyartti  vahnih  Havana  rMah  ushaso  vibhatify  [  adya  tad  ucUa 
ymatc  maghoni  asms  dyur  ni  didthi  prajdvat  |  18.  Yah  gomatlr  rnha- 
■  dasashe  martydya  |  vdyor  iva  mnritdndm 

udarhe  tah  asvaddh  ainavat  somasutvd  |  19  JlTdta  devdndm  Adder  am- 
ham  yajnasya  ketur  brihatt  vi  bhdhi  |  prasastikrid  brahma, le  no  vi  uchha 
a  nojanejanaya  visvavdre  |  20.  Yat  chitram  apnah  ushasovahanti  Ijanaya 
iasamanaya  bhadram  |  to  noMitro  Varuno  mdmahantdm  AditihsMhuh 
Prttmvi  uta  Byauli  \ 

"  ['  This  light  has  arrived>  the  ^“test  of  all  lights ;  the  glorious 
and  brilliant  illumination  has  been  bom.  Inasmuch  as  she  (Ushas) 
has  been  produced  for  the  production  of  Savitri,  the  Wight  has 
made  way  for  ITshas.  [i.  124,  8.  The  sister  (Wight)  has  made 
way  for  her  elder  sister  (ITshas)  ;  and  departs,  after  she  has,  as  it 
were,  looked  upon  her],  i.  113,  2.  The  fair  and  bright  ITshas, 
with  her  bright  child  (the  Sun)  has  arrived  :  to  her  the  dark 
(Night)  has  relinquished  her  abodes ;  kindred  to  one  another  im¬ 
mortal,  alternating,  Day  and  Night  go  on  changing  colour.  3.  The 
same  is  the  never-ending  path  of  the  two  sisters,  which  they  travel, 
commanded  by  the  gods.  They  strive  not,  they  rest  not,  the  prolific 
Wight  and  Dawn,  concordant,  though  unlike.  4.  The  shining  ITshas, 
leader  of  joyful  voices  (or  hymns),  has  been  perceived;  she  has  opened 
for  us  the  doors  (of  the  sky) :  setting  in  motion  all  moving  things, 
she  has  revealed  to  us  riches ;  Ushas  has  awakened  all  creatures' 

[i.  48,  15.  Ushas,  as  thou  hast  by  thy  light  opened  to  tis  the  two 
doors  of  heaven,  etc.]  i.  113,  5.  (Arousing)  the  prostrate  sleeper  to 
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move,  (impelling)  another  to  enjoyment,  to  the  pursuit  of  wealth, 
(enabling)  those  who  see  hut  a  little  way,  to  see  far ;  Ushas  has 
awakened  all  creatures.  6.  (Arousing)  one  to  seek  royal  power, 
another  to  follow  after  fame,  another  for  grand  efforts,  another  to 
pursue  as  it  were  his  particular  object, — TJsbas  awakes  all  creatures  to 
consider  their  different  modes  of  life.  7.  She,  the  daughter  of  the  sky, 
has  been  beheld  breaking  forth,  youthful,  clad  in  shining,  attire: 
mistress  of  all  earthly  treasures,  auspicious  Ushas,  shine  here  to-day. 
8.  Ushas  follows  the  track  of  the  Dawns  that  are  past,  and  is  the 
first  of  the  unnumbered  Dawns  that  are  to  come,  breaking  forth, 
arousing  life,  and  awaking  every  one  that  was  dead.  [i.  123,  8. 
Alike  to-day,  alike  to-morrow,  they  observe  the  perpetual  ordinance 
of  Varuna.  Spotless,  they  each  instantaneously  shoot  forward  thirty 
yojanas,  their  destined  task.302  9.  Knowing  the  indication  of  the 
earliest  day,  the  bright,  the  lucid  (goddess)  has  been  born  from  the 
black  (gloom).  The  female  does  not  transgress  the  settled  ordinance, 
coming  day  by  day  to  the  appointed  place.]  i.  113,  9.  Inasmuch  as 
thou  hast  made  Agni  to  be  kindled,  hast  shone  forth  by  the  light  ot 
the  sun,  and  hast  awakened  the  men  who  are  to  offer  sacrifice,  thou 
hast  done  good  service  to  the  gods.  10.  How  great  is  the  interval 
that  lies  between303  the  Dawns  which  have  arisen,  and  those  which 
are  yet  to  arise  ?  Ushas  yearns  longingly  after  the  former  Dawns, 
and  gladly  goes  on  shining  with  the  others  (that  are  to  come). 
11.  Those  mortals  are  gone  who  saw  the  earliest  Ushas  dawning ;  we 
shall  gaze  upon  her  now;  and  the  men  are  coming  who  are  to  behold 
her  on  future  morns.  12.  Repelling  foes,  protecting  right  (or  rites), 
bom  in  right  (or  rites),  imparting  joy,  stimulating  joyful  voices  (or 
hymns),  bringing  good  fortune,  promoting  the  feast  of  the  gods,  rise  on 
ns,  Ushas,  the  best  (of  all  Dawns).  13.  Perpetually  in  former  days  did 
the  divine  Ushas  dawn  ;  and  now  to-day  the  magnificent  goddess 
beams  upon  this  world :  undccaying,  immortal,  she  marches  on  by  her 
own  will.  14.  She  has  shone  forth  with  her  splendours  on  the  borders 
of  the  sky ;  the  bright  goddess  has  chased  away  the  dark  veil  of 

M  See  Bohtfingl:  and  Rotli,  o.v.  h~atv,. 

SM  eamaya  means  “near,”  according  to  Ssynna.  Prof.  Midler,  Trane,  p.  220, 
considers  it  to  signify  “  together,”  “at  onco  ”  The  rendering  I  have  given  ia  that 
of  Professor  Aufrecht.  * 
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night;  arousing  the  world,  IJshas  advances  in  her  well-yoked  car, 
drawn  by  ruddy  steeds.  15.  Bringing  with  her  abundant  boons,5 
revealing  herself,  she  displays  a  brilliant  lustre.  Usbas  has  shone' 
forth,  the  last  of  the  numerous  Dawns  which  are  past,  and  the  first  of 
those  which  are  coming,  [i.  124,  2.  Maintaining  the  ordinances  of 
the  gods,  but  wasting  away  the  lives  of  men,  IJshas  has)  shone  forth, 
the  last, of  the  numerous  former  dawns,  and  the  first  of  those  that  are- 
coming'.]  i.  113,  16.  Arise!  our  life,  our  breath,  has  come ;  darkness 
has  departed ;  light  arrives ;  Tishas  has  opened  up  a  path  for  the  sun 
to  travel :  we  have  reached  the  point  where  men  prolong  their  days. 
17.  The  priest,  the  poet,  celebrating  the  brightening  Dawns,  arises  with 
the  wej) 304  of  his  hymn;  shine  therefore,  magnificent  IJshas,  on  him 
who  praises  thee ;  gleam  on  us  with  life  and  offspring.  18.  May  he 
who  offers  libations  of  soma  obtain  such  Dawns  as  rise  upon  the  liberal 
mortal,  (Dawns)  rich  in  kine,  in  (sons)  all  stalwart,  and  in  horses,  at 
the  end  of  his  hymns  which  resound  like  the  wind.306  1  9.  Mother  of 
the  gods,  manifestation  of  Aditi,  forerunner  of  the  sacrifice,  mighty 
Dshas,  shine  forth !  Arise,  bestowing  approbation  on  our  prayer ;  giver 
of  all  boons,  increase  our  progeny.300  20.  May  Mitra,  Yanina,  Aditi, 
the  Ocean,  the  Earth,  and  the  Sky,  bestow  upon  ns  those  brilliant  and 
excellent  resources  which  the  Dawns  bring  to  the  man  who  offers 
sacrifice  and  praise.” 

(2)  Relations  of  Ushas  to  the  other  deities. 

Dshas,  as  we  have  seen,  is  constantly  described  as  the  daughter  of 
the  Sky  (dvhita  Bivah,  as  in  i.  30,  22;  i.  48,  1,  8,  9;  i.  92,  5,  7;  i. 
183,  2;  iv.  30,  8;  vii.  67,  2;  viii.  47,  14f. ;  dimjah  in  vii.  75,  l).307 
She  is  also  called  the  sister  off  Bhaga  and  the  kinswoman  of  Yanina, 
i.  123,  5  ( Bhagasya  stasd  Varumsya  jamik).  She  is  also  the  sister  of 

304  Si/umann  is  taken  by  Sayana  as  an  accusative  plural  and  construed  with 
vaehak  in  the  sense  of  “hymns  sewed  together,”  or  “connected.”  Professor  Benfey 
takes  it  as  the  instrumental  singular  of  syuman ,  and  renders,  “  with  the  web  of  the 
word.”  Professor  Aufrecht  confirms  this  view,  referring  to  R.V.  iii.  61,  4. 

305  See  Benfey  in  loco,  and  Bohtlingk  and  Roth,  s.v.  udarha,  where  sunrita  is  ex¬ 
plained  of  hymns. 

306  Professor  Aufrecht  proposes  to  translate  jane  a  jtmaya  by  “give  ns  prominence 
among  men."  Sayana  explains' the  words  by  “  settle  us  in  the  country  ”  (janapade 
dbhimuJchyena  pradurbhavaya  [  masthapaya. 

807  In  i.  46,  1,  she  is  called  “  the  beloved  of  the  Sky”  {priyd  Bivah). 
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Night,  i.  113, 2,  3;  x.  127,  3,  and  in  i.  124,  8,  the  elder  sister.  Night 
is  also  in  one  plaee,  x.  127,  8,  called  the  daughter  of  the  Sky.  The 
two  sisters  are  frequently  conjoined  in  the  duals  nahtoshasd  and  tishasd- 
mkffi,  or  Otherwise,  i.  13,  7;  i.  90,  7';  i.  96,  5;  i.  122,  2;  i.  186,  4 ; 
ii  2,  2  j  ii.  3,  6;  ii.  81,  5 ;  iv.  55,  3  ;  v.  41,  7  ;  vii.'  2,  6 ;  vii.  42,  5  ; 
ix.  5,  6 ;  x.  36,  1 ;  x.  70,  6 ;  x.  110,  6.  In  vii.  2,  6,  they  are  com¬ 
pared  to  two  great  celestial  females  ( yoshane  divye  mahi  na  ushasanaMa), 
and  in  ii.  31,  5,  they  are  characterized  as  the  two  blessed  goddesses 
who  are  seen  alternately  308  and  impel  all  moving  things  (uta  tye  devl 
mtbhage  mthudrisa  mhasanakta  jagatam  apijuva  |  stushe  |).  Ushas  is 
also,  as  was  to  be  expected,  frequently  brought  into  connection  with 
the  Sun.  As  we  have  seen  above,  he  is  called  her  lover,  i.  92,  11,  or  if 
with  Both,  s.v.jara,  we  should  understand  this  of  Agni,  the  Sun  is 
indubitably  described  as  going  after  TJshas  as  a  man  after  a  woman,  in 
i.  115,  2,  quoted  above.  He  is  said  to  follow  her  track,  v.  81,  2 
{savita  amt  prayanam  uskaso  vi  rajati );  and  she  is  represented  as 
bringing  the  eye  of  the  gods  and  leading  on  the  beautiful  white  horse 
(the  sun),  vii.  77,  3.  She  is  declared  to  be  the  mistress  of  the  world 
and  the  wife  of  the  sun,  vii.  75,  5  (bhtwanasya  patni  |  vajinivati  suryasya 
yosha),  as  the  Dawns,  in  the  plural,  are  said  to  be  in  iv.  5,  13  (Jcada  no 
devir  atnritasya  patnih  suro  varnena  tatanann  ushasah).  In  iii.  61,  4, 
Ushas  is  said  to  be  wasarasya  patni,  which  Sayana  renders  wife  of  the 
Sun  or  the  Day.303  In  vii.  78,  3,  the  Dawns  are  even  said  to  generate 
the  sun,  sacrifice  and  Agni  ( ajijanan  suryam  yajnam  agnirn).  Ushas  and 
Agni  are  also  frequently  brought  into  conjunction,  fire  being  always 
kindled  for  sacrificial  purposes  at  dawn.  He  is  called  her  lover,  and 
is  said  to  appear  with,  or  before  the  dawn,  i.  69,  1 ;  i.  124,  1,  11;  iii. 
5,  1 ;  iv.  13,  1 ;  iv.  14,  1  ;  vii.  8,  1  ;  vii.  9,  1,  3 ;  vii.  10,  1 ;  vii.  67, 
2;  vii.  77,  1;  vii.  78,  2;  viii.  43,  5  ;  x.  1,  1;  x.  8,4;  x.  35,  6;  x. 
122,  7.su>  In  one  place  he  is  represented  as  going  to  meet  her  as  she 
comes,  and  to  beg  for  riches  (iii.  61,  6.  dyatim  Agne  Ushasam  vibhuthh 
vamam  eshi  draviyam  bhihhamdnah).  In  vii.  6,  5,  Agni  is  said  to  have 

SBS  So  Professor  EotU  understands  mithudrisd.  Sayana  makes  it  “looking  at 
each  other.” 

3U0  Roth,  however,  Illustr.  of  Nirukta,  p.  5fi,  says  svasara  (neuter)  means  only 
customary  road,  place  of  nbodo,  court  for  cattle,  but  ho  does  not  advert  to  this  passage. 

310  In  x.  3,  3  ( =S.V. ii.  898),  Agui  appears  to  bo  the  lover  of  his  sister,  the  Night. 
Seo  Benfoy's  trane.  of  the  S.V.  ii.  888. 


RELATIONS  OF  USHAS 


made  the  Dawns,  the  spouses  of  the  noble  god  (yo  a/ryapahiir  vsJulsab  cha- 
Mra),  which  Sayana  understands  of  the  sun.  Ushas  is  also  often,  cofi- 
nected  with  the  Alvins,  the  time  of  whose  manifestation,  as'  we  shall 
hereafter  see,  is  regarded  by  Yaska  as  being  between  midnight  and 
sunrise,  i.  44,  2 ;  i.  180,  1 ;  iii.  20,  1  ;  vii.  69,  6 ;  vii,  72,  3,  4;  viii. 
9,  18;  x.  41,  1.  They  are  said  to  associate  with  her,  i.  183,  2  {Diva 
duhitra  Ushasd  sachethe) ;  and  she  is  said  to  be  their  Mend,  iv.  62,  2 
( sahhu  'bhild  Asvmor  V shah  |  3.  Uta  sakha  'si  Aivinofi).  In  viii.  9, 17, 
she  is  called  upon  to  awaken  them  ( pra  bodhaya  Usho  Aivintii).  Her 
hymn  is  said  to  have  awoke  them,  iii.  68,  1  ( Ushasah  stoSnb'Avvinav 
ajiyah).  Again,  however,  we  are  told  that  when  the  As  vine’  car  is  yoked, 
the  daughter  of  the  sky  is  born,  x.  39,  12  ( yasya  yoge  (Miita  jdyatc 
Divah).  In  one  place,  x.  85,  19,  the  moon  is  said  to  be  bom  again  and 
again,  ever  new,  and  to  go  before  Ushas  as  the  herald  of  the  day  (ncwo 
navo  bhavati  jayamano  ahndm  ketur  ushasam  oti  agrmn).  Indra  is 
said  to  have  created,  or  lighted  up,  Ushp^-rii.  12,  7  (yah  suryain  yah 
Ushasam  jajana);  ii.  21,  4;  iii.  31,  15;  iii.  32,  8;  iii.  44,  2  ( haryann 
ushasam  archayah)  ;  vi.  17,  5.  He  is,  however,  sometimes  repre¬ 
sented  as  assuming  a  hostile  attitude  towards  her.  In  ii.  15,  6,  he  is 
said  to  have  crushed  her  chariot  with  his  thunderbolt  (vajrena  midh 
Ushasah  sampipesha).  The  same  thing  is  repeated  in  iv.  30,  8  ff. 
(where  the  poet,’  with  the  want  of  gallantry  which  was  so  cha¬ 
racteristic  of  the  ancients,  does  not  hesitate  to  admire  the  manli¬ 
ness  and  heroism  of  Indra  in  overcoming  a  female)^:  Mad  gha  id 
uta  tnryyam  Indra  chakartha  paumsyam.  |  slnyath  gad'  durhanayuvam 
vadlar  duhitaram  Divah  |  9.  Divas  chid  gha  duhitaram  mahan  maJaya- 
mandm  |  Ushasam  Didra  sain  pinak  |  10  (=,3STirukta,  xi.  47).  A  pa 
Ushuh  anasah  smat  sampishtad  aha  btbhyusM  |  ni  <yat  slm  sisnathad 
vrishd  |  11  (  =  Nir.  xi.  48).  Mad  asyah  anah  hyti-^isampishfam  vipdbi 
a  |  sasdra  shn  pardvatali  |  “8.  This,  Indra,  was  a  deed  of  might  and 
manliness  which  thou  didst" achieve,  that  thou  didst  smite  the  daughter 
of  the  sky,  a  woman  who  was  bent  on  evil.  9.  Thou  Indra,  a  great 
(god),  didst  crush  Ushas,  "though  tlie  daughter  of,  the  sky,  who  was  ex¬ 
alting  herself.  10.  Ushas  fled  away  in  terror  from  her  shattered  oar, 
when  the  vigorous  (Indra)  had  crushed  it.  11.  This  chariot  of  hers  lies 
broken  and  dissolved,  while  she  herself  has  fled  afar  off.”  These 
verses  are  translated  in  his  Illustrations  of  the  Hirukta  by  Both,  who 
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adduces  B.V.  x.  138,  5,  as  referring  to  the  same  myth:  Indrasya 
vajrad  abibhed  dbhisnathah  prakramat  sundhyur  ajahad  Ushah  an  ah.  \ 
“  The  bright  IJshas  was  afraid  of  the  destructive  thunderbolt  of  Indra ; 
she  departed  and  abandoned  her  chariot.”  And  in  x.  73,  6,  it  is  said 
that  Indra  destroyed  certain  foes  like  the  chariot  of  TJshas  ( avahann 
Indrah  Ushaso  yathd  anah). 

Soma  is  said. to  have  made  the  Dawns  bright  at  their  birth,  vi.  39,  3, 
(s uchijanmanah  Ushasas  chakdra),  and  to  have  formed  them  the  wives 
of  a  glorious  husband,  vi.  44,  23  {ay am  akrinod  ushasah  supatnlh). 
Brihaspatiyf)  said  to  have  discovered  TJshas,  the  Sun,  etc.,  x.  67,  5, 
[Brihaspatir  Ushasam  Suryam  yam  arkaiii  viveda),  and  to  have  repelled 
the  darkness  by  light,  x.  68,  9  (so  arkena  vi  babadhe  tamanisi). 

The  early  fathers,  who  were  wise  and  righteous,  and  companions  of 
the  gods  in  their  festivities,  are  said  to  have  possessed  efficacious  hymns 
wherewith  they  discovered  the  hidden  light,  and  generated  IJshas,  vii. 
76,  4  {te  id  devanam  sadhamadah  asann  ritdvdnah  kavayah  purvydsah  | 
gdlham  jyotir  pitaro  anvavindan  satyamantrdh  ajanayann  Ushasam). 

(3)  Epithets,  characteristics,  and  functions  of  Ushas. 

The  JvTghantu,  i.  8,  gives  sixteen  names  of  IJshas,  which  seem  to  be 
almost  entirely  epithets,  viz.  vibhavari  (the  resplendent),  sunari  (the 
beautiful),  bhdsvatl  (the  shining),  odall  (the  flowing,  gushing,  from  the 
root  ud,  according  to  Professor  Both,  s.v.),  chitrdmagha  (possessed  of 
brilliant  riches),/ drjuni  (the  white),  vajini,  vdjimvati  (the  bringer  of 
food),  sum.na.vari  (the  giver  of  joy),  ahand,  .dyotana  (the  bright),  svetyd 
(the  fair-coloured),  arusht  (the  ruddy),  sunrita,  svnrildvatl,  sunritd- 
vari  (the  utteper  of  pleasant  or  sacred  voices).311  Some  of  these  epithets 

311  Professor  Aufrecht  thinks  that  this  word  sunrita  is  to  he  explained  ns  follows :  He 
considers  it  to  be  a  derivative  from  writ,  “  to  he  ill  motion,"  compounded  with  sit. 
Its  first  meaning  is  ‘movable’  ( sunrita  maghdni,  R.Y.  vii.  57,  6),  then  ‘brisk,’ 

‘  alert  ’  ( sunrita ,  predicated  of  Indra,  viii.  46,  20  ;  sunrite  of  Ushas,  iv.  55,  9 ; 
i.  123,  5  ;  124,  10;  viii.  9,  17).  As  a  feminine  substantive  in  the  plural  it  means 
cither  ‘activity,’  or,  with  a  supplied  gir,  “lively  voices  ”  (sunrifihiiiui  giram,  iii.  31, 
13' ;  nrtri  sunritmuim  is  Ushas  us  a  stimulator,  or  rather,  leader  (xoprryot)  of  joyful 
voices  (of  birds,  etc.) ;  sunrita  irayantt  is  just  the  same.  Professor  Aufrecht  is  of 
opinion  that  the  worda  carjw  tea  sunritdniim  wi<irke,tn  R.V.  i.  113,  18,  should  not 
he  rendered  ns  I  have  done  in  p.  190,  above,  but  translated  thus:  “when  fervent 
voices  arise  like  the  rising  of  the  wind  (ortu  voeum  mint  urtu  rinti)."  VJarkj  he 
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are  of  frequent  oeeurrence  in  the  hymns,  and  there  are  also  many  others 
to  be  found  there,  such  as  maghoni  (the  magnificent),  siibhagG,  (the  fortu¬ 
nate),  arunapm  (the  ruddy),  rihivarl  (the  righteous),  ritapS,  (the  pre¬ 
server  of  right  or  of  order),  ritcju  (born  in  right,  or  order),  kuchi 
(bright),  kiranyavarna  (gold-hued),  dm  (the  goddess,  or  the  divine), 
amrtla  (the  immortal),  ranvasandrih  (of  pleasant  aspect),  sudriillwr 
sandrik  (the  me),  mpratiku  (the  brilliant),  scdyakraMsl  (possessed  of 
real  wealth,  or  renown),  dunuchitra  (bringing  brilliant  gifts),  glmtapra- 
tikd  (shining  like  butter),  indratama  (most  similar  to  Indra),  i.  30,  20  ; 
i.  48,  1,  2,  7,  10  ;  i.  92,  6-9,  14,  15  ;  i.  113,  2,  12, . ft3  ;  i.  123, 
4,  6  ;  i.  134,  4  ;  iii.  61,  2,  5  ;  iv.  55,  9  ;  v.  59,  8 ;  v.  80,  1 ;  vii.  75, 
5;  vii.  77,  2;  vii.  78,  4;  vii.  79,  3;  vii.  81,  1 ;  viii.  62,  16. 

Ushas  is  borne  onward  on  a  shining  chariot,  of  massive  construction, 
richly  decorated  and  spontaneously  yoked  ( rathem  brihata , — supekasa, — 
vikvapi ku, — sosuchaid,—gyoluhmaia, — svadhayd  yujyamanem),  i.  48,  10; 
i.  49,  2;  i.  123,  7;  iii.  61,  2;  v.  80,  vii.  75,  6;  vii.  78,  1,  4; 
from  the  distant  east,  i.  92,  1 ;  i.  124,  5.  She  is  also  said  to  arrive  ou 
a  hundred  chariots,  i.  48,  7.  She  is  drawn  by  ruddy  horses  ( anmebhir 
asvaih),  i.  30,  22;  i.  49,  1;  i.  92,  15;  i.  113,4;  iii.  61,2;  iv.  51,5; 
v.  79,  1  ff. ;  vii.  75,  6,  or  by  cows  or  bulls  of  the  same  colour,  Nighantu 
i.  15;  It.V.  i.  92,  2;  i.  124,  II;  v.  80,  3;  and  traverses  rapidly  a 
distance  of  thirty  yojanas,  i.  123,  8.  Like  a  beautiful  young  woman 
dressed  by  her  mother,  a  richly  decked  dancing  girl,  a  gaily  attired 
wife  appearing  before  her  husband,  or  a  female  rising  resplendent  out 
of  the  bath, — smiling,  and  confiding  in  the-  irresistible  power  of  her 
attractions,  she  unveils  her-  bosom  to  the  gaze  of  the  beholder,  i.  92, 
4;  i.  123,  10;  i.  124,  4ff. ;  v.  80,  4,  5;  vi.  64,  2.  She  dispels  the 
darkness,  disclosing  the  treasures  it  had  concealed  ;  she  illuminates  the 
world,  revealing  its  most  distant  extremities.  She  is  the  life  and 
breath  of  all  things,  causing  the  birds  to  fly  forth  from  their  nests, 
visiting  every  house,  and  like  an  active  housewife  arousing  her  house¬ 
hold,  awakening  the  five  races  of  men,  yea  all  creatures,  as  if  from 
death,  and  sending  men  forth  to  the  pursuit  of  their  several  occupations, 

regards  ns  derived  from  ud  and  tlio  root  ji,  nnd  as  moaning  “rising,”  “motion 
upward,”  and  compares  R.V.  iii.  8,  5.  Dcmydh  viprah  ndiyartti  vdehmn,  “The  pious 
priest  raises  his  voice;”  uncT-vi.  47,  Z.  Ay  am  me  pitali  vdiyartti  vdehmn,  “This 
soma,  when  drunk,  raises  my  utterance.”  I  note  that  sunjitd  is  invoked  as  a  goddess 
[deal)  in  R.V.  i.  40,  3,  and  x.  141,  2. 
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i.  48,3,  8,  10;  i.  49,  4;  i.  92,  11;  i.  113,  8,  16;  i.  123,  4,  6;  i.  124, 
12;  ii.  84,  12;  vii.  76,  1 ;  vii.  79,  1  f.;  vii.  80,  1,  and  rendering  good 
service  to  the  gods,  by  causing  all  worshippers  to  awake,  and  the  sacrificial 
fires  to  be  ldndled,  i.  113,  9.  She  is,  however,  entreated  to  arouse  only 
the  devout  and  liberal  worshipper,  and  to  leave  the  ungodly  niggard 
to  sleep  on  in  unconsciousness,  i.  124,  10 ;  iv.  51,  3.  She  is  young, 
being  bom  anew  every  day,  and  yet  she  is  old,  nay  immortal,  and 
wears  out  the  lives  of  successive  generations,  which  disappear  one  after 
another,  while  she  continues  undecaying,  i.  92,  9  if. ;  i.  113,  13,  15 ; 
i.  128,  2;  S'.  124,  2;  vii.  18,  20. 

"’The  worshippers,  however,  sometimes  venture  to  take  the  credit  of 
being  more  alert  than  Ushas,  and  of  awaking  her  instead  of  being 
■awakened  by  her  ( prati  stomair  abhutsmahi,  iv.  52,  4  ;  vii.  68,  9  ; 
vii.  81,  3;  x.  88,  19;  and  this  the  Vasishthas  claim  to  have  been. the 
first  to  do  by  their  hymns,  vii.  80,  1  ( prati  stomebhir  ushasam 
Vasishthah  girbhir  viprasah  prathamdh  abudhran) ;  and  in  one  place 
she  is  solicited  to  make  no  delay,  that  the  sun  may  not  scorch  her 
like  a  thief  or  an  enemy,  v.  79,  9  (vi  uchha  duhitar  Divo  ma  chiram 
tanuthdh  apah  j  na  it  tva  stenam  yatha  ripuni  tapati  suro  wchisha). 
She  is  prayed  to  bring  the  gods  to  drink  the  libations  of  Soma,  i. 
48,  12.  Agni  and  the  gods  generally  are  described  as  waking  with 
Ushas  (usharbudhah),  i.  14,  9;  i.  44,  11 ;  i.  92,  18 ;  in.  2,  14;  iv.  6, 
8;  vi.  4,  2;  vi.  15,  1  ;  ix.  84,  4. 

As  we  have  already  seen  from  the  hymns  which  have  been  trans¬ 
lated,  she  is  frequently  aiked  to  bring,  or  dawn  (as  in  former  times)  on 
the  worshipper  with,  various  sorts  of  wealth,  children,  slaves,  etc.,  to 
afford  protection,  and  to  prolong  life,  i.  30,  22  ;  i.  48,  1  ff.,  9, 
11,  15;  i.  92,  8,  13  ff. ;  iv.  51,  7  ;  vii.  41,  7;  vii.  75,  2;  vii.  77,  5; 
to  revolve  like  a  wheel  ever  new,  iii.  61,  3;  to  confer  renown  and 
glory  on  the  liberal  benefactors  of  the  poet,  v.  79,  6  f.  (comp.  i.  48,  4) ; 
to  drive  away  sleeplessness  to  Trita  Aptya,  viii.  47,  14-16. 

The  worshippers  in  one  place  ask  that  they  may  obtain  from  her 
riches,  and  Gtand  to  her  in  the  relation  of  sons  to  a  mother  (vii.  81, 
4  :  taeyus  tc  ratnabhdjak  imahc  vayam  sydma  mdtur  na  eunavak). 

In  z.  68,  8,  tho  souls  of  the  departed  are  csaid  to  go  to  the  sun  and 
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TJahats,  an  represented  in  the  hymns, — a  metrical  elcctch 

In  tlie  following  vcrwss  I  have  attempted  to  reproduce  the  most 
oinking  Mean  iD  the  hymns  to  Uehas,  which  have  been  quoted  above. 
It  will  be  Keen  on  compariHon  that  thoro  is  little  in  these  lines  of 
which  the  germ  will  not  be  found  in  the  originals,  though  come  of  the 
idem)  have  bw  o  expanded  and  modified. 

Hail,  TJohas,  daughter  of  the  slcy, 

"Who,  borne  upon  thy  shining  car 

.By  ruddy  steeds  from  realms  afar,  r. 

And  over  lightening,  drawest  nigh : — 

Thou  sweetly  smilest,  goddoss  fair-, 

Disclosing  all  thy  youthful  grace, 

Thy  bosom  bright,  thy  radiant  face, 

And  lustre  of  thy  golden  hair ; — 

(So  Rhinos  a  fond  and  winning  bride, 

Who  robes  hor  form  in  brilliant  guise, 

And  to  hor  lord’s  admiring  eyes 
Displays  her  charms  with  oonsoious  pride  ; — 

Or  virgin  by  her  mother  decked, 

Who,  glorying  in  her  beauty,  shows 
In  every  glance,  her  power  she  knows 
All  oyos  to  fix,  all  hearts  subject; — 

Or  actress,  who  by  skill  in  song  ' 

And  daneo,  and  graceful  gestures  light, 

And  many-coloured  vestures  bright, 

Enchants  tlio  eagor,  gazing  throng ; — 

Or  maid  who,  wont  hor  limbs  to  lavo 
In  some  cool  stream  among  tho  woods,  ’ 

Whore  novor  vulgar  ey b  intrudes, 

Emerges  fairer  from  tho  wavo) ; — 

But  olosoly  by  tho  amorous  suu 
Pursued,  and  vanquished  in  tho  race, 

Thou  soon  art  locked  in  his  embrace, 

And  with  him  blendost  into  one. 
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Pail-  TJshas,  though  through  years  untold 
:  ®hou  hast  lived  on,  yet  thou  art  horn 
Anew  on  each  succeeding  mom, 

And  so  thou  art  both  young  and  old. 

As  in  thy  fated  ceaseless  course 
Thou  risest  on  us  day  by  day, 

Thou  wearest  all  our  lives  away 
With  silent,  ever-wasting,  force. 

Their  round  our  generations  run : 

The  old  depart,  and  in  their  place 
Springs  ever  up  a  younger  race, 

'Whilst  thou,  immortal,  lookest  on. 

All  those  who  watched  for  thee  of  old 
Are  gone,  and  now ’t  is  we  who  gaze 
On  thy  approach ;  in  future  days 
Shall  other  men  thy  beams  behold. 

But ’t  is  not  thoughts  so  grave  and  sad 
Alone  that  thou  dost  with  thee  bring, 

A  shadow  o’er  our  hearts  to  fling ; — 

Thy  beams  returning  make  us  glad. 

Thy  sister,  sad  and  sombre  Night 
'With  stars  that  in  the  blue  expanse 
Like  sleepless  eyes  mysterious  glance, 

At  thy  approach  is  quenched  in  light ; — 

And  earthly  forms,  till  now  concealed 
Behind  her  veil  of  dnsky  hue, 

Once  more  come  sharply  out  to  view, 

By  thine  illuming  glow  revealed. 

Thou  art  the  life  of  all  that  lives, 

Thh’breath  of  all  that  breathes ;  the  sight 
Of  thee  mokes  every  countenance  bright, 
Now  strength  to  every  spirit  gives. 
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When  thou  dost  pierce  the  murky  gloom. 
Birds  flutter  forth  from  every  brake# 

All  sleepers  as  from  death  awake, 

And  men  their  myriad  tasks  resume. 

Some,  prosperous,  wake  in  listless  mood, 

And  others  every  nerve  to  strain 
The  goal  of  power  or  wealth  to  gain, 

Or  what  they  deem  the  highest  good. 

But  some  to  holier  thoughts  aspire, 

In  hymns  the  race  celestial  praise, 

And  light,  on  human  hearths  to  blaze, 
The  heaven-bom  sacrificial  Tire. 

And  not-  alone  do  bard  and  priest 

Awake ; — the  gods  thy  power  confess 
By  starting  into  consciousness 
When  thy  first  rays  suffuse  the  east ; 

And  hasting  downward  from  the  sky, 

They  visit  men  devout  and  good, 

Consume  their  consecrated  food, 

And  all  their  longings  satisfy. 

Bright  goddess,  let  thy  genial  rays 
To  us  bring  stores  of  envied  weiilth 
In  Mne  and  steeds,  and  sons,  with  health, 
And  joy  of  heart,  and  length  of  days. 
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SECTION  XIII. 

AGNI. 

Agni  is  the  god  of  fire,  the  Ignis  of  the  Latins,312  the  Ogni  of  the 
Slavonians.  He  is  one  of  the  most  prominent  deities  of  the  Rig-veda, 
as  the  hymns  addresed  to  him  far  exceed  in  number  those  which  .are 
devoted  to  the  celebration  of  any  other  divinity,  with  the  sole  ex¬ 
ception  of  Indra.  ' 

(1)  Sis  functions. 

Agni  is  not,  like  the  Greek  Hephaistos,  or  the  Latin  Vulcan, 
the  artificer  of  the  gods  (an  office  which,  as  we  shall  presently 
see,  is  in  the  Veda  assigned  to  Tvashtri),  but  derives  his  principal 
importance  from  his  connection  with  the  ceremonial  of  sacrifice. 
He  is  an  immortal  ( amrita ,  ama/rtya)  i.  44,  6  ;  i.  58,  1  ;  ii.  10, 
1,  2;  iii.  2,  11  ;  iii.  3,  1  ;  iii.  11,  2;  iii.  27,  5,  7;  vi.  9,  4; 

vii.  4,  4  ;  viii.  60,  11  ;  x.  79,  1,  who  has  taken  up  his  abode 

among  mortals  as  their  guest  ( atithi ),  i.  44,  4  ;  i.  58,  6;  ii.  4,  1 ; 
iii.  2,  2 ;  iv.  1,  20  ;  v.  1,  8 ;  v.  8.  2 ;  v.  18,  1 ;  vi.  2,  7 ;  vi.  15, 
1,  4;  vii.  8,  4  ;  viii.  73,  1 ;  x.  1,  5 ;  x.  91,  2  ;  x.’  92,  1.  He  is 
the  domestic  priest,  purokita,  ritvij,  hotri,  brahman,  who  wakes  with 
the  dawn  ( icsharbuih ),  or  even  before  the  dawn  ( ushasah  purohitam) 
i.  1,  1 ;  i.  12,  1 ;  i.  13,  1,  4 ;  i.  26,  7;  i.  36,  3,  5 ;  i.  44,  7,  12 ;  i.  45, 
7  ;  i.  58,  1,  6;  i.’60,  4;  i.  68,  4,  (7);  i.  76,  2,  4;  i.  127,  1 ;  i.  141, 
12 ;  i.  149,  4,  5 ;  ii.  5,  1 ;  ii.  6,  6  ;  ii.  9,  1 ;  iii.  7,  9 ;  iii.  10,  2,  7  ; 

iii.  11,  1 ;  iii.  14,  1 ;  iii.  19,  1;  iv..l,  8  ;  v.  11,  2;  v.  26,  7;  vi.  15, 

1,  4,  16;  vi.  16,  1;  vii.  7,  5  ;  vii.  10,  5 ;  vii.  11,  1  ;  vii.  16,  5,  12; 

viii.  44,  6  ;  viiL  49,  1  ;  ix.  66,  20 ; 313  x.  1,6;  x.  92,  2,  appointed 

812  On  the  worship  of  fire  among  the  Greeks  and  Romans  see  the  volume  of  M. 
Fustel  de  Coulanges,  entitled  “  La  Cite  Antique,”  pp.  21  ff. 

813  In  this  verse  he  is  called  a  rishi,  as  well  as  a  priest,  common  to  the  five  race6 

( jianchojanyatf  purohit'ali).  ^ 
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both  by  men  and  gods,  who  concentrates  in  his  own  person,  and 
exercises  in  a  higher  senso,  all  the  various  sacrificial  offices  which  the 
Indian  ritual  assigned  to  a  number  of’  different  human  functionaries, 
the  adhvaryu,  hotri,  potri,  neshtri,  prakastyi,  etc.  (i.  94,  6 ;  ii.  1,  2 ;  ii. 
5,  2  ff. ;  iv.  9,  3,  4 ;  x.  2,  1  ( piprihi  devan  usato  ycmishtha  vidvan 
ritun  riiupate  yujeha  |  ye  daivyah  ritvijas  tcbhir  Agne  foam  hofoinum 
asi  ayajishth  /•  |  “  satiate  and  worship  here  the  longing  gods,  o  most 
youthful  deity,  knowing  the  proper  seasons,  and  along  with  the 
divine  priests,  for  thou,  Agni,  art  the  most  adorable  of  hotris”); 
x.  92,  8-11  ( Agnim  hoturam  paribhutamam  matim,  “Agni,  the  wise; 
the  most  eminent  of  hotris.”  He  is  a  sage,  the  divinest  among 
sages  {(tsuro  vipaschitam,  iii,  ”  3,  4),  intimately  acquainted  with  all 
the  forms  of  worship,  the  wise  director,  the  successful  aecomplisher, 
and  the  protector,  of  all  ceremonies,  who  enables  men  to  serve  the 
gods  in  a  correct  and  acceptable  manner,  in  eases  where  this  would 
be  beyond  their  own  unaided  skill,  i.  1£-  4  ( Agne  yam  yajnam  adh- 
varam  visvatah  paribhur  asi  |  sa  id  deves&t  gaehhati  j  “Agni,  that 
sacrifice  which  thou  encompassest  on  every  side  goes  to  the  gods”); 
i.  31,  1  {foam  Agne  prathamo  Angirdh  rishir  devo  devdnam  abhavah 
sivah  sahha  |  “  Agni,  thou  art  the  first  rishi  Angiras,  a '  god,  the 
auspicious  friend  of  gods”);  iii.  3,  3  ( vidathasya  sadhanatn  |  “The 
aecomplisher  of  the  ceremony”);  iii.  21,  3  [rishih  sreshthah  sami- 
dhyase  yajnasya  pravita  bhava  |  “Thou  art  lighted,  a  most  eminent 
rishi;  protect  the  sacrifice”);  iii.  27,  2  ( vipaiehitam  ya/jnasya  sad- 
hanam  \  7 .  Puradad  eti  mdyaya  vidathani  praehodayan  j  2.  “The 
sage,  the  aecomplisher  of  the  sacrifice.  7.  He  goes  before,  by  his 
wondrous  power  promoting  the  ceremonies”);  vi.  14,  2  {vedhastamah 
rishih ) ;  vii.  4,  4  (havir  ahavishu  prachetah  \  “  Wise  among  the  foolish ; 
and  intelligent”);  x.  2,  4  (yad  vo  vayam  pramindmli  vratani  vidwsham 
devah  avidushtarasah  \  Agnis  tad  viivam  a  prinati  vidvan  yebhir  devan 
ritubhih  halpayati  |  5.  Yat  pakatra  manasa  dinadahhah  na  yajnasya 
manvate  martyasah  |  Agnis  tad  hota  hratuvid  vijanan  yajishtho  devan 
rituko  yajati  |  4.  “  Agni,  knowing  what  seasons  to  assign  to  the  gods, 
rectifies  all  those  mistakes  which  we  ignorant  men  commit  against 
your  prescriptions,  o  ye  most  wise  gods.  5.  Those  matters  relating  to 
the  sacrifice  which  we  mortals  of  feeble  intellects,  with  our  imperfect 
comprehension,  do  not  understand,  may  Agni,  the  venerated  priest 
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who  knows  all  these  points,  adjust,  and  worship  the  gods  at  the  proper 
time”);  s.  91,  3  {Agne  Jcavih  kdvyena  asi  visvavit).  To  him  the 
attention  of  the  worshippers  ifi  turned,  as  men’s  eyes  are  to  the  sun, 
v.  T,  4  ( Agnim  achha  devayatam  mandmsi  chahshuikshi  iva  surge 
sam  oharanti).  He  is  the  father,  king,  ruler,  banner,  or  outward 
manifestation,814  and  superintendent  of  sacrifices  and  religious  duties 
{/cetum  yajnanam  |  pita  yajnanam  |  ketw  adhvaranam  \  rdjdnam  adh- 
tarasya  |  adhyaksham  dharmanam  imam  |  lie  yo  visvasydh  devavlteh, 
iii.  3,  3,  4 ;  iii.  10,  4 ;  iii.  11,  2  ;  iv.  3,  1  ;  vi.  2,  3  ;  viii.  43,  24  ; 
x.  1,  5  ;  x.  6,  3).  He  is  also  the  religious  leader  or  priest  of 
the  gods  ( sadyo  jdto  vi  amimlta  yajnam  Agnir  devundm  abhavat 
pnrogdh  |  Agnir  devo  devandm  abhavat  purohitah,  x.  110,  11  ;  x. 
150,  4.  He  is  a  swift  ( raghupatva,m  x.  6,  4)  messenger,  moving  be¬ 
tween  heaven  and  earth,  commissioned  both  by  gods 816  and  by  men  to 
maintain  their  mutual  communications,  to  announce  to  the  immortals 
the  hymns,  and  to  convey  to  them  the  oblations,  of  their  worshippers, 
or  to  bring  them  down  from  the  sky  to  the  place  of  sacrifice  ( sa  devdn 
a  iha  vakshati  \  Agnim  dutam  vrinimahe  \  imam  U  su  team  asmdkam 
sanirh  gayai/ram  navyamsam  Agne  deveshu  pravochah  |  devasas  tvd  Yaruno 
Mitro  Aryamd  sam  dutam  pratnam  indhate  \  duto  visum  asi  \  patir  hi 
adhvaranam  Agne  duto  viiam  asi  |  yad  detandm  mitramahah  purohito 
’ntaro  ydsi  dutyam  \  tvam  dutam  aratirn  havyavaham  devah  akrinvann 
amritasya  ndlhim )  imam  no  yajnam  amriteshu  dliehi  |  antar  lyase  arushd 
yujdno  ymhmams  eha  devdn  visalf  a  cha  martdn  |  tvam  Agne  samidhanarh 
yavishthya  devah  dutam  chakrire  havyatdhanam  \  tvam  visve  sajoshasah 
devdso  dutam  akrata  |  tvam  dutam  Agne  amritam  yuge  yuge  dadhire 

314  His  father  begot  him  ( janitn  Iva  jajana)  to  be  the  revelation  and  brilliant 
banner  of  all  sacrifices.  With  the  phrase,  janitn  tva  jajana,  compare  the  expressions 
in  x.  20,  9,  also  relating  to  Agni,  and  in  iv.  17,  4,  relating  to  Indra. 

3,5  Compare  the  raghmartanim  rat  ham  of  the  As'vins,  E.V.  viii.  9,  8. 

316  Taitt.  Sank.  ii.  6,  8,  6.  Agnir  devhnaih  dutah  asld  Vsana  Earyo  'sm-hmlm  | 

Agni  tvas  the  messenger  of  the  gods  Kavya  Us'anas  of  the  aauras.”  Ibid.  ii.  5, 
11,  8.  Agnir  devanam  dutah  held  Daivyo  ’suraniim  |  “Agni  was  the  messsenger  of 
the  gods,  Daivya  of  the  A6nras.”  Taitt.  Br.  ii.  4,  1,  6.  a  tautum  Agnir  diryaih 
tatnna  j  tvam  t too  tmitur  uta  eetur  Agne  |  tvamtpanthah  bhavaai  drvaynnah  |  tiayii 
Agne  prieltfhaih  vayam  amhvma  |  at  ha  devaih  eadhamadam  madvma  |  “Agni  stretched 
out  the  celestial  bond;  thou  art  our  bond  and  our  bridge,  o  Agni ;  thou  art  the  path 
leading  to  the  gods.  By  thco  may  wo  ascend  to  the  summit  of  heaven,  and  live  in 
hilarity  among  tho  gods.” 
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p&yum  ugraih  devasat  cha  martdsas  cha  jagyivim  viblmffi  vifymMfimmiWv. 
ni  shcdirc  |  devan  a  sadayad  iha  |  dulo  dovunam  asi  martyRndm  mtas\ 
mahami  charasi  rochanena  yam  Ivd  dcvah  dadhirc  havyavuham  purusprzlio 
manushdso  yajatram  |  i.  12,  t,  2,  4,  8  ;  i.  27, 4 ;  i.  36,  3,  4,  5 ;  L  44,  2, 

3,  5,  9,  12;  i.  58,  1  ;  i.  74,  4,  7 ;  i.  188,  1 ;  ii.  6,  6,7;  ii.  9,2;  ii.  10,  6; 
iii.  5,  2;  iii.  6,  5  ;  iii.  9,  8  ;  iii.  11,  2;  iii.  17,  4;  iii.  21,  1,  5  ;  iv.  1, 
8;  iv.  2,  3;  iv.  7,  8;  iv.  8,  2,  4 ;  v.  8,  6;  v.  21,  3;  vi.  15,  8-10; 
vii.  11,  4;  vi,.  16,  4;  vii.  17,  6;  viii.  19,21;  viii.  28,  18,  19;  viii. 
39,  1,  9;  viii.  44,  3;  x.  4,  2 ;  x.  46,  10;  x.  91,  11;  x.  122,  7). 
Being  acquainted  with  the  innermost  recesses  of  the  sky  (iv.  8,  2.  So, 
hi  veda  vasu-dhitim  mahan  arodhanam  dirah  \  sa  devan  a  ilia  vakshati  | 

4.  Sa  hota,  sa  id  u  duty  am  chikiivan  antar  iyate  |),  he  is  well  fitted  to 
act  as  the  herald  of  men  to  summon  the  gods  to  the  sacrifices  instituted 
in  their  honour.  He  comes  with  them  seated  on  the  same  car  (iii.  4, 
11 ;  vii.  11,1,  a  visvehliih  saratham  yahi  dcvailf),  or  in  advance  of  them 
(a  devanam  agrayava  iha  yatu  |  x.  70,  2);  and  shares  in  the  reverence 
and  adoration  which  they  receive  (i.  36,  4 ,  ii.  2,  1).  He  brings  Yaruna 
to  the  ceremony,  Indra  from  the  sky,  the  Haruts  from  the  air  (x.  70, 
11,  a  Ague  vaha  Vcmmam  ishtaye  noli  Indrarh  divo  Maruto  antarikskat). 
He  makes  the  oblations  fragrant,  x.  15,  12  =  Yaj.  S.  xix.  66  ( Team 
Agne  llito  jatavedo  avad  harydni  surabhini  hritvi).  Without  him 
the  gods  experience  no  satisfaction  (vii.  11,  1,  na  rite  tvad  amrita.fi 
madayante).  He  himself  offers  them  worship  (vii.  11,  3  ;  viii.  91, 
16  ;  x.  7,  6).  He  is  sometimes  described  as  the  mouth  and  the 
tongue  through  which  both  gods  and  men  participate  in  the  sacri¬ 
fices  (ii.  1,  13.  tvdm  Agne  aditydsah  asyaih  train  jilwaih  suchayas  cha- 
hrire  have  \  14.  Tve  Agne  vibve  amritasah  adruhah  &sa.  dcvah  havir  adanti 
almtam  |  tvaya  martasah  svadante  asutim).  He  is  elsewhere  asked  to 
eat  the  offerings  himself  (iii.  21,  1  ff. ;  iii.  28, 1-6.  Agne  vihi purolasam 
almtam ),  and  invited  to  drink  the  soma-juice  (i.  14,  10 ;  i.  19,  9  ;  i. 
21,  1,  3.  Visvehliih  somyain  madlm  Agne  Indrena  Vdyuna  piba). 

The  51st  hymn  of  the  tenth  book  contains  a  dialogue  between  Agni 
and  the  other  gods,  in  which  they  give  utterance  to  their  desire  that 
he  would  come  forth  from  his  dark  place  of  concealment  in  the  waters 
and  the  plants,  and  seek  to  persuade  him  to  appear  and  convey  to  them 
the  customary  oblations  (verse  5  :  eld  manur  dcvayur  yagnahamo  aran- 
kritya  tamasi  hhesld  Agne  \  swgan  patliah  krimihi  dcvayanan  vaha  hav- 
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ydni  sumanttsyamdnah).  After  he  has  expressed  the  grounds  of  his 
reluctance  and  apprehension  (verses  4,  6), 817  he  is  induced  by  the  pro¬ 
mise  of  long  life  and  a  share  in  the  sacrifice  to  accede  to  their  request 
(verse  6.  Kurinas  te  dyur  ajaram  yad  Ague  yatka  yukto  jatavedo  na 
risky  ah  |  atha  vdhdsi  sumanasyamdno  Ihdgam  devehhyo  Jmvishak  sufata). 
In  the  next  following  hymn  (the  52nd)  Agni  proclaims  himself  the 
master  of  the  ceremonies,  declares  himself  ready  to  obey  the  commands 
of  the  gods,  solicits  a  share  in  the  sacrifice  for  himself,  and  asks  how 
and  by  what  path  he  can  bring  them  the  oblations  (verse  1.  Vibe  devah 
kastana  ma  yatka  ika  kota  vrito  manavai  yan  niskadya  |  pro,  me  Iruta 
hk&gadkeyam  yatka,  vo  yena  patkd  havyaih  vo  vahdni  |  2.  Akam  kota  ni 
asidam  yajiydn  vibe  maruto  ma  junanti).  Agni  is  the  lord,  protector, 
and  leader  of  the  people,  vikpati,  vitam  gopd,  visam  puraetd  (i.  12,  2 ; 
i.  26,  7 ;  i.  31,  11 ;  i.  96,  4;  ii.  1,  8  ;  iii.  11,  5);  the  king  or  monarch 
of  men  [rdjd  krisktinam  asi  mdmskindm  |  rdjanam  \  samrajaih  char- 
skanlnam  \  vtidm  rdjanam  |  i.  59,  5  ;  ii.  1,  8 ;  iii.  10,  1 ;  v.  4,  1  ;  vi. 
7,  1 ;  vii.  8,  1 ;  viii.  43,  24).  He  is  also  the  lord  of  the  house,  griha- 
pati,  dwelling  in  every  abode  ( yakpaneka  charshanlr  alhi  ni  skasdda  dame 
dame  kavir  grikapatir  yuva  |  i.  12,  6;  i.  36,  5 ;  i.  60,  4;  v.  8,  2  ;  vii. 
15,  2).  He  is  a  brilliant  guest  in  every  house ;  dwells  in  every  wood 

8,7  Verse  8  is  ae  follows :  Agneh  purve  bhrataro  artham  etam  rathivadhvanam  anu 
dvariKuk  |  tasmad  bhiya  Vanina  duram  dyam  gauro  na  hshepnor  avijcjyayah  |  “Agni's 
former  brothers  have  sought  this  goal,  as  a  charioteer  passes  along  a  road.  But 
fearing  this  journey,  o  Varuna,  I  went  to  a  distant  place,  and  trembled  like  a  wild  bull 
which  quakes  at  the  sound  of  the  huntsman’s  bowstring.”  It  is  clear  from  verse  7, 
that  Agni  means  that  his  brothers  had  never  returned,  and  that  he  fears  a  similar 
fate.  The  following  passage  of  the  Tait.  Sanh.,  ii.  6,  6, 1,  seems  to  be  founded  on  this 
verse:  Agnes  trayo  jyayamso  bhrdtarah  asan  |  te  devebhyo  havyaih  vahantah  prdmx. 
yanta  |  so  ‘gnir  abibhed  ittham  vdva  sya  artim  drishyati  iti  sa  nildyata  \  so  ’ pah 
pram&at  \  tam  devatdh  praisham  aichhan  \  tam  matsyah  prabravit  \  tarn  as'apad 
“  dhiyadhiya  tvd  vadhyasur  yo  ma  pravochah”  iti  j  tasmad  matsyam  dhiyadhiya 
glmanti  |  dap  tali  hi  |  tam  anvavindan  |  tam  abruvann  “  upa  nah  Scarttaeva  havyaih 
novaha"  iti  \  so’bramd  “varamvrinai  yad  eva  grihitasya  iihutasya  bahihparidhi 
skandOt  tan  me  bhratfinam  bhagadhcyam  asad"  iti  |  “Agni  had  throe  elder  brothers, 
who  died  while  carrying  oblations  to  the  gods,  Agni  feared  lest  he  should  incur  the 
same  fate,  and  accordingly  he  disappeared,  and  entered  into  the  waters.  The  gods 
sought  to  discover  him.-  A  fish  pointed  him  out.  Agni  cursed  the  fish, — ‘  Since 
thou  hast  pointed  mo  out,  may  men  slay  thee  whenever  they  will.’  Men  in  conse¬ 
quence  slay  a  fish  at  thoir  pleasure,  because  it  was  cursed.  (The  gods)  found  Agni, 
and  said  to  him, 4  Como  to  us  and  bring  us  our  oblations.’  He  replied, 4  Let  me  ask 
a  favour ;  let  whatever  part  of  the  presented  oblations  falls  outside  of  the  sacred 
enclosure  be  the  shnro  of  my  brothers.’  ” 
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like  a  bird ;  friendly  to  mankind,  he  despises  no  man ;  kindly  disposed 
to  the  people,  he  lives  in  the  midst  of  every  family,  x.  91,  2  '{sa  dar$a~- 
takrir  atithir  grihe  grihe  vane  vane  sikriye  takvavlr  iva  )  gandm  janaih 
janyo  natimanyate  vikah  a  hsheti  vikyo  vikam  vikam).  He  is  a  father, 
mother,  brother,  son,  kinsman,  and  friend  {&  hi  snm  sunave  pita  apir 
yajati  dpaye  sakhS  sakhye  varenyah  |  tvam  pits  ’ si  nas  tvaih  vayaslipit 
tavajdmayo  vayant  |  team  jamr  jananam  Ague  mitro  asi  priyali  |  saliha 
sahhibhyah  idyah  |  team  Ague  pitaram  istyibhir  nm-alj,  tvSrn  bhratrSya 
kamyS  tanurucham  |  tvam  putro  lhavasi  yas  te  ’vidhat  |  pita  mats  sadam 
in  manushanSm.  |  Agne  bhratah  Agnim  manye  pitaram  Agnim  Spin 
Agnim  bhrStaram  sadam  it  sakhSyam  |  i.  26,  3 ;  i.  31,  10, 14,  16 ;  i.  75,  4  ; 
i.  161,  1;  ii.  1,9;  vi.fl,5;  v.  4,  2 ;  viii.  43,  16;  viii.  64, 16;  X.7,3);  and 
some  of  his  worshippers  claim  with  him  a  hereditary  friendship  (i.  71, 
10.  Ma  no  Agne  sakhyS  pitryani  pra  marshishthSh).  He  drives  away 
and  destroys  Rakshases  or  Asuras  (bsdhasva  dvisho  rakshaso  aniivah  | 
pra  Agnaye  vikvakuche  dhiyamdhe  asuraghne  \.Agtiih  rakshSfn-si  sedkati  | 
iii.  15,  1 ;  vii.  13,  1 ;  vii.  15,  10;  viii.  23,  13 ;  viii.  43,  26 ;  x.  87,  1 ; 
x.  187,  3).  In  hymn  x.  87,  he  is  invoked  to  protect  the  sacrifice 
(verse  9.  tllcshnena  Agne  ehakslmshs  raksha  yajnam),  and  to  consume 
the  Rakshases  and  Yatudhanas  with  his  iron  teeth  and  by  the  most 
terrible  manifestations  of  his  fury  (verse  2.  Ayodamshlro  mchishS  yatu- 
dhanan  tipa  sprika  jatavedah  samiddhah  |  verse  5.  Agne  tvaeham  yahi- 
dhanasya  bhmdhi  UihsrS  ’4anir  harass  hantu  enam  |  verse  14. < Para  sri- 
nihi  tapasa  yatudhanan  para  ’ gne  rahsho  harass  krinihi  |). 

(2)  Agni’s  births,  and  triple  existence. 

Yarious,  though  not  necessarily  inconsistent,  accounts  are  given  in 
the  hymns  of  the  birth  of  Agni.  Sometimes  a  divine  origin  is  ascribed 
to  him,  while  at  other  times  his  production,  or  at  least  his  mani¬ 
festation,  is  ascribed  to  the  use  of  the  ordinary  human  appliances. 
Thus  he  is  said  to  have  at  first  existed  potentially  but  not  actuallyin 
the  sky,  x.  5,  7  (quoted  above  in  p.  51);  to  have  been  brought  from 
the  sky,  or  from  afar,  by  Jfatarisvan 818  (a  anyam  [Agnifri]  divo  Mata- 

818  In  BShtlingk  and  Roth’s  Lexicon,  s.v.  Hataris'van  is  said  (X)  to  denote  a  divine 
being,  who,  as  the  messenger  of  Vivasvat,  brings  down  from  heaven  to  the  Bhrigus 
Agni,  who  had  before  been  concealed ;  and  (2)  to  be  a  secret  name  of  Agni ;  and  it 
is  remarked  that  the  word  cannot  be  certainly  shewn  by  any  text  to  be  in  the  Vedie 
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rUvajahharu  |  sajdyamanah  parame  vyomani  avir  Agnir  abhavan  Mdta- 
risvane  |  i.  60,  1;  if  93,  6;  i.  143,  2;  iii.  5,  10;  iii.  9,  5;  vi.  8,  4); 
to  have  been  generated  by  Indra  between  two  clouds  or  stones  (yo 
asmahor  mitar  agnim  jajana,  ii.  12,  6) ;  to  have  been  generated  by 
Dyaus,  x.  45, 8  ( Agnir  amrito  alhavad  vayobhir  gad  enam  Dyaur  janayat 
stiretafi)  ;  to  be  the  son  of  Dyaus  and  PrithivI,  iii.  2,  2 ;  iii.  25, 1  {Ague 
Divah  sunur  asi  prachetas  tana  Prithivydh  uta  visvavedtih) ;  x.  1,  2  ;  x. 
2,  7  (yam  tvd  Dydvuprithivl  yam  tvd  upas  Tvashtd  yam  tvd  suja  nimd 
jajana) ;  x.  1 40, 2 ;  whom  be  magnified,  or  delighted,  at  [or  by]  his  birth, 
iii.  3,11  (ubhapitara  mahayann  ajayata  Agnir  Dydvaprithm.  bhuriretasd). 
His  production  is  also  said  to  be  due  to  the  waters  (x.  2,  7;  x.  91,  6), 319 
and  to  Tvashtri  (i.  95,  2  ;  x.  2,  7).  He  is  elsewhere  said  to  have  been 
generated  by  the  JP&spns,  vii.  78,  3  ([  Ushaso]  ajijanan  suryam  Yajnam 
Agnim) ;  by  Indra  and  Vishnu,  vii.  99,  4  ([Indravishnu]  ururh  Yajnaya 
ehathathur  u  lokarn  janayanta  Suryam  Ushasam  Agnim) ;  generated  or 


hymns,  a  synonyme  of  Vayu.  I  add  some  observations  on  the  same  subject,  which 
had  been  made  at  an  earlier  period  by  Professor  Roth,  in  his  illustrations  of  the 
Nirukta,  p.  112,  where  he  is  elucidating  R . V .  vi.  8,  4  (“  Mataris'van,  the  messenger 
of  Vivasvat,  brought  Agni  Vai4vanara  from  afar”) :  “The  explanation  of  Hatari4- 
van  as  Vayu”  (which  is  given  by  Yaska)  “cannot  be  justified  by  the  Vedic  texts, 
and  rests  only  upon  the  etymology  of  the  root  ivas.  The  numerous  passages  where 
the  word  is  mentioned  in  the  Rig-veda  exhibit  it  in  two  senses.  Sometimes  it  denotes 
Agni  himself,  as  in  the  texts  i.  96,  3,  4  ;  iii.  29,  4  (11  ?) ;  x.  114,  1,  etc. ;  at  other 
times,  the  being  who,  as  another  Prometheus,  fetches  down  from  heaven,  from  the 
gods,  the  fire  which  had  vanished  from  the  earth,"  and  brings  it  to  the  Bhrigus, 
i.  60,  1 ;  i.  93,  6 ;  iii.  2,  13 ;  iii.  5,  10  ;  iii.  9,  5.  To  think  of  this  bringer  of  fire 
as  a  man,  as  a  sage  of  antiquity,  who  had  laid  hold  of  the  lightning,  and  placed  it 
on  the  altar  and  the  hearth,  js  forbidden  by  those  texts  which  speak  of  him  as  bring¬ 
ing  it  from  heaven,  not  to  mention  other  grounds.  As  Prometheus  belongs  to  the 
superhuman  class  of  Titans,  and  is  only  by  this  means  enabled  to  fetch  down,  the 
spark  from  heaven,  so  must  Mutari4van  be  reckoned  as  belonging  to  those  races  of 
demigods,  who,  in  the  Vedic  legends,  are  sometimes  represented  as  living  in  the 
society  of  the  gods,  and  sometimes  as  dwelling  upon  earth.  As  lie  brings  the  tire  to 
the  Bhrigus,  it  is  said  of  these  last,  that  they  have  communicated  fire  to  men  (e.y .,  in 
'  i.  68,  6),  and  Agni  is  called  the  son  of  Bhrigu  ( Bhrigavana ).  Matariovan  also 
must  be  reckoned  as  bolonging  to  this  half-divine  race."  .  .  .  .  “  It  may  also  be  men¬ 
tioned  that  the  samo  function  of  bringing  down  fire  is  ascribed  in  one  text  (vi.  16, 
13)  to  Atbarvnn,  whoso  name  is  connected  with  fire,  like  that  of  Matarisvan  ;  nud  also 
that  the  sisters  of  Atharvon  are  called  Matarisvarls  in  x.  120,  9.”  See  my  article 
on  Menu  in  voL  xx.  of  tlto  Joorn.  R.A.S.,  p.  416,  note.  In  one  place  (vii.  15,  4) 
Agni  is  called  the  falcon  of  the  sky  [divah  e'ymaya). 

310  A.V.  i.  33,  1.  Hircnyavarnah  suchayafy  pdvahnh  yam  jatah  Sarita  yam 
Agttilf  I  yah  Agtilih  garbham  dadhirc  ettvargas  iah  nah  apah  cam  eyanah  khavautu. 
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fashioned  by  the  gods,  vi.  7,  1  f.  (  janayanta  devah) ;  viii.  91,  17  (tam 
tva  ’jananta  rnatarah  kavim  devaso  angirah) ;  x.  46,  9  (devus  iatahshur 
manage  ygjatram) ;  as  a  light  to  the  Arya,  i.  59,  2  {tarn,  tva  devaso  jmia~ 
yanta  devam  vaisvanara  jyotir  id  dryaya )  ;  or  placed  by  the  gods  among 
the  descendants  of  Manu,  i.  36,  10 ;  ii.  4,  3  (Agnim  devaso  manuslmhu 
vtkshu  priyam  dhuh  ksheshyanto  na  milram)-,  vi.  16,  1;  viii.  73,  2. 
Tet  although  the  son,  he  is  also  the  father  of  the  gods,  i.  69,  1 
{bhuvo  devanam  pita  putrah  san).  In  viii.  19,  33,  the  superiority  of 
the  hire -god  to  all  other  fires  is  shewn  by  their  being  declared  to  be 
dependent  on  him  like  branches  of  a  tree  ( yasya  te  Ague  anye  agnayah 
upakshito  vmyah  iva) ;  vii.  1,  14  (s«  id  Agnir  agnim  ati  asti  anydn). 

Agni  is  in  some  passages  represented  as  having  a  triple  existence,  by 
which  may  be  intended  his  threefold  manifestations,  as  the  sun  in 
heaven,  as  lightning  in  the  atmosphere,  and  as  ordinary  fire  in  the 
’  earth,  although  the  three  appearances  are  elsewhere  otherwise  explained . 
In  x.  88,  we  have  the  following  verses :  r, 

6  (,=  Mr.  vii.  27).  Murdha  bhuvo  bhavati  naMam  Agnis  tatah  Suryo 
jayate  prdtar  udyan  |  8.  Suktavakam  prathamam  ad  id  Agnim  ad  id 
havir  ajanayania  devah  \  sa  esham  yajno  abhavat  tandpds  tarn  Dyaur 
veda  tam  Prithivi  tam  apah  \  10  (=  Mr.  vii.  28).  Stomena  hi  dm 
devaso  Agnim  ajijanan  hktibhih  rodasipram  |  tam  u  akrinvan  tredha 
bhuve  ham  sa  oshadhlh  paehati  visoardpah  |  11  (  =  Mr.  vii.  29).  Taded 
enam  adadhur  yajniyaso  divi  devah  Siiryam  aditeyam  \  yada  eharishnu 
mithundv  abhutam  ad  it  prdpasyan  bhuvanani  visva  | 

“6.  Agni  is  by  night  the  head  of  the  earth:  then  he  is  bom  as 
the  Sun  rising  in  the  morning.330  8.  The  gods  produced  first  the  hymn, 
then  Agni,  then  the  oblation.  He  was  their  protecting  sacrifice  :  him 
Hyaus  knows,  him  Prithivi,  him  the  Waters.  10.  With  a  hymn  by  their 
powers  the  gods  generated  Agni  who  fills  the  worlds :  they  formed  him 
for  a  threefold  existence:  he  ripens  plants  of  every  kind.  11.  When 

330  It  appears  from  Professor  Aufrecht’s  abstract  of  the  contents  of  the  Matsya- 
purana  that,  in  section  115,  the  sun  iseaid  to  enter  into  Agni  daring  the  night,*and 
Agni  into  the  sun  by  day/  Oatalo'gne  of  Bodl.  Sanskrit  MSS.,  p.  41a..  The  Ait. 

"fir.' vnir2S,  says  :  a dityo  vai  astam  yann  Agnim  amtpravisati  |  so’ntardhiyate  | - 

Agnir  vai  udvan  Yayum  anvpravnati  |  so  'ntardliiyate  | - Yayor  Agnir  jayate 

pranad  hi  halhd  mathgama.no  ’dhijdyate  | - Agner  vai  adityo  jayate  j  “The  sun, 

when  setting,  enters  into  Agni  and  disappears  ....  Agni,  when  blowing  upwards, 
enters  Vayu,  and  disappears  ....  Agni  is  produced  from  Vayu,  for  when  attrition 
is  taking  place,  he  is  born  from  breath  as  force.  The  sun  is  produced  from  Agni,” 
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the  adorable  gods  placed  him,  Surya  the  son  of  Aditi,  in  the  sky,  when 
the  moving  twins  came  into  being,  then  they  (the  gods)  beheld  all 
creatures.” 

According  to  Yaska  (Nir.  vii.  27)  it  is  intended  in  verse  6  to  repre¬ 
sent  the  snn  as  identical  with  Agni  (“ tatah  suryo  juyale pr&tar  u&yan”. 
sa  eva).  The  same  writer  tells  us  (Nir.  vii.  28)  that  according  to  his 
predecessor  S'akapuni  the  threefold  existence  of  Agni,  referred  to  in 
verse  8,  is  his  abode  on  earth,  in  the  atmosphere,  and  in  heaven 
(“  tredha  ”  bhdvaya  u  prithivyum  antarikshc  divi”  iti  S'dkapunih),  and 
adds  that  a  Brahmana  declares  his  third  manifestation  to  be  the  Sun 
(“ yad  asya  divi  tritlyam  tad  asav  adityah”  iti  hi  brahmanam).  The 
constantly  moving  twins,  mentioned  in  verse  11,  are  Ushas  and  the 
Snn  according  to  Yaska  (Nir.  vii.  29.  Sarvada  sahacharindv  Ushas  cha 
AdityaS  cha).  Agni  would  thus  be  identified  not  only  with  Surya  the 
celestial,  but  with  Indra  or  Yayu,  the  aerial  or  atmospheric  deity, 
according  to  passages  of  the  Nirukta  vii.  5,  already  quoted  in  p.  8 ; 
and  with  Yishnu,  if  we  adopt  the  interpretation  of  that  deity’s  three 
6teps  given  by  S'akapuni  in  Nir.  xii.  19,  as  expounded  by  the  commen¬ 
tator  Durgacharya,  viz.  that  Yishnu  abides  on  earth  as  terrestrial  fire, 
in  the  atmosphere  in  the  form  of  lightning,  and  in  the  sky  as  the  Sun 
(“ Prithivyam  antarikshc  divi”  iti  S'akapunih  \  pdrthivo  ’gnir  Umtvd 
prithivyam  yat  hinchid  asti  tad  vihramate  tad  adhitishthati  \  antarikshc 
vaidyutamana  divi  Suryatmand).3-1  In  B..Y.  sj  45, 1,  =  Yaj.  S.  xii.  18, 
(see  also  verse  2)  a  threefold  origin  is  ascribed  to  Agni,  the  first  from  the 
heaven,  the  second  from  us  (i.e.  apparently  from  the  earth),  and  the  third 
from  the  waters,  which  may  mean  the  atmosphere  322  ( Divas  pari pratha- 
maihjajnc  Agnir  asmad  dcitiyam  pari  juiaveduh  \  tritlyam  apsu).w  The 
same  three  abodes  of  Agni  are  perhaps  referred  to 324  in  x.  56,  1  =  S.V. 
i.  65  (idam  to  ekam  par  ah  u  te  ekam  trillyena  jyotisha  sam  visas  va).  In  iii. 
26,  7  (=Yaj.S.  xviii.  66),  he  is  called  arkas  tridhatuh,  a  threefold  light,325 

-  321  Quoted  in  the  4th  vol.  of  this  work,  p.  56. 

322  See  above,  p.  39,  note  .73.  See  Comm,  on  Yaj.  S.  xii.  18. 

3:3  A.V.  xii.  1,  20.  Agnir  divah  a  tapati  Agner  devasgu  tiru  antariksham  \  Agnim 
martnwh  iridhate  fiavyavaham  ghritapriyam  |  “  Agni  glows  from  the  sky  ;  to  Agni 
belongs  the  broad  air ;  men  kindle  Agni,  the  bearor  of  oblations,  the  lover  of  butter.” 
Compare  A.V.  xiii.  3,  21,  and  xviii.  4,  11. 

So  the  Scholiast  on  the  Sanm-voda  understands  the  verso,  ns  I  learn  from 
Professor  Uenfcy’s  note  to’  his  translation,  p.  216. 

Compare  A.V.  viii.  39,  9. 
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in v.  4,  8  trishadhadha,  (according to  Sayana ^frishudimjyMtfmUJmneshi 
sthita),  occupying  throe  abodes,  and  in  viii.  39,  8  tripadhya-,  homing 
three  homes.  In  i.  95,  3,  he  is  said  to  have  three  births,  one  in  the 
ocean,  another  in  the  sky,  und  a  third  in  the  waters  ( trtyi  juna  petri- 
bhiishanti'  asya  samudre  elcam  divi  -okam  apsu ),  which  Sayana  understands 
1st  of  the  submarine  tire  ( vadavamla ),  2nd  of  the  sun,  and  3rd  of  the 
lightning.  He  is  elsewhere  called  dvijmman,  having  two  births,  i.  60, 
1 ;  i.  140,  2 ;  i.  149,  2,  3,  which  Sayana  explains  either  as  born  of, 
the  Heaven  and  Earth,  or  from  two  sticks,  or  because  he  has  one  birth 
from  the  sticks  and  a  second  when  he  is  formally  consecrated ;  but  is 
said  in  one  of  these  passages  to  dwell  in  the  three  lights  (alhi  .  .  .  tri 
rochanani  .  .  .  adhat).  c  -  « 

In  ii.  9,  3,  two  places  of  birth  only  are  mentioned — an  upper 
{parame  janman),  and  a  lower  ( mare  sadasthe) — wliioh  Sayana  inter¬ 
prets  of  the  sky  and  the  atmosphere;  and  in  viii.  43,  28,  in  like 
manner,  only  two  are  alluded  to,  the  celestial,  and  that  in  the  waters 
(pad  Agne  divijah  asi  apsujah  vd). 

In  x.  91,  6,  as  we  have  already  seen,  his  generation  is  ascribed  only 
to  the  waters,  the  mothers.  (Compare  iii.  1,  3  ;  iii.  9,  4.) 

In  A.Y.  iv.  39,  2,  the  earth  is  said  to  be  a  cow,  and  Agni  her  calf 
( Prithivi  dhenus  tasyah  Agnir  vatsah).  In  verses  4  and  6,  Yayu  is 
said  to  be  the  calf  of  the  air,  and  Surya.of  the  sky. 

In  different  passages  the  process  of  friction,®  by  which  the  god  is 

326  See  Aitareya  Bruhmana,  i.  16,  and  Professor  Haug’s  translation,  pp.  35  ff.  I 
add  here  a  sentence  or  two  from  this  work  (Ait.  Br.  i.  16)  to  illustrate  what-th,?  texts 
above  quoted  say  of  the  power  of  Agni  to  hallow  all  sacrifices,  although  in  the  .present 
case  a  special  rite  is  referred  to :  sa  esha  svargyd  dlmtir  yad  AgnyahutHi  j  yadi  ha 
vai  apif  abrahmanokto  yadi  duruktoldo  yajate  atha  ha  esha  dlmtir  gachhatg  tva  devan 
na  papmana  samsrijyate  ]  “The  Agni  oblation  ig  tliat'  which  conducts  to  heaven. 
Even  if  a  man  who  is  called  a  no-Brahman,  or  a  person  of  bad'  reputation,  perform  it, 
still  this  oblation  goes  to  the  gods,  and  is  unaffected  by  the  sin  (of  the  performer).” 
See  Professor  Hang's  translation,  p.  38,  note  17.  The  S'gtapatha  Bramano,  ii.  3,  3, 1, 
relates  that  Agni,  when  created  by  Prajapati,  began  to  burn  everything,  and  threw 
the  world  into  confusion.  Thereupon  'the  creatures  who  then  existed  sought  to  crush 
him.  Not  being  able  to  bear  this,  he  came  to  a  man  and  said,  “I  cannot  endure 
this ;  let  die  enter  into  thee.  Having  generated  me,  nurse  me ;  and  if  thou  wilt  do 
this  for  me  in  this  world,  I  will  do  the  same  for  thee  in  thernext.  The  man  agreed 
(m  yatra  Agnim.  sasrijc  sa  idaih  jatal}  sarvarn  eva  dagdhum  dadhre  |  tty  eva  dvilam 
celt  |  tali  yds  tarhi  prajdli  asus  tali  %a  enaih  sampcMmh  dadhrire  |  so  ’ titikshamd - 
nah  purusham  eva  abhyeydya  |  2.  Sa  lia  macha  “  na  vai  ahrnn  idam  titikshe  hanta 
tvd  prmUdni  |  tam  md  janayitvd  bibhrild  \  sa  yathaiva  mam  tvemi  asmin  lake  Jana- 
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wood,  as  the  embryo  in  pregnant  women.  Agni  is  daily  tote  landed  by 
'■  men  bringing  oblations  and  awaking  (early).  3.  Skilled  [in.  the  process], 

,  bring  [the  upper  piece  of  wood]  into  contact  with  the  lower,  lying 
;  recumbent :  being  impregnated,  she  speedily  brings  forth  the  vigorous 
(Agni).”  328  Compare  R.V.  i.  68,  2,  where  it  is  noticed  as  remarkable 
that  a  living  being  should  spring  out  of  dry  wood  ( sushkad  yad  deva 
jivo  janishthdh ) ;  iii.  23,  2,  3 ;  vii.  1,  1 ;  x.  49,  15  ;  x.  7,  5.  He  is 
produced  from  the  two  sticks  as  a‘  new-born  infant,  v.  9,  3  (via  sma 
yarn  Hkm  yathd  navafh  janishtha  ar'flni) ;  viii.  23,  26  {sunwm  vanas- 
patlndm).  Strange  to  say,  cries  the  poet,  addressing  himself  to  both 
worlds,  the  child,  as  soon  as  born,  begins  with  unnatural  voracity  to 
consume  his  parents,  and  is  altogether  beyond  his  mortal,  worshipper’s 
comprehension,  x.  79,  4  ( tad  vdm  ritaih  rodasi  prgbravlmi  jayamano 
mdtard  garlho  atti  \  ndham  deoasya  nw/rtyai  chihetd).  But  when  bom 
he  is  like  the  wriggling  brood  of  serpents,  difficult  to  catch,  v.  9,  4 
(uta  sma  durgribhiyase  putro  na  hvaryanaiv),-.  “Wonderful  is  his  growth, 
and  his  immediate  activity  as  a  messenger,’ 'seeing  he  is  bom  of  a 
mother  who  cannot  suckle  him,  x.  115,  1  ( diiitrdh  it  HSos  tarmasya 
vakshatho  nd,  yo  m&tarav  apyeti  dhatave  |  anudhah  yadi  jxjanad  adha 
cha  nu  vavaksha  sadya  mahi  duty  am  charan ) ;  but  he  is  nourished  and 
developed  by  the  oblations  of  clarified  butter  which  are  poured  into 
his  mouth,  and  which  he  consumes,  iii.  21,  1  ( stokanam  ague  medaso 
ghritasya  hotah  prasana  |  “Agni,  invoker  of  the  gods,  eat  these 
portions  of  fat  and  butter;”  see  also  verses  2  and  3);  v.  11,  3 
(g  hr  item  tva  avardhayan)  ;  v.  14,  6  ;  viii.  39,  3  {Ague  manmani 
tubhyam  /cam  ghrit.am  na  ju/we  asani);  viii.  43,  10,  22;  x.  69,  1  f. ; 
x.  118,  4,  6,  and  A.Y.  i.  7,  2  (Agne  tailasya prasdna). 

In  iii.  26,  7,  he  himself  exclaims  “  butter  is  my  eye  ”  ( ghritam  me 
ohalcs/mh). 

the  wise  and  longing  Blirigus  have  followed  him  with  their  steps,  like  a  lost  animal, 
and  have  found  him  concealed  in  the  receptacle  of  the  waters."  In  viii.  23,  17. 
Kavya  Usanas  is  said  to  have  established  Agni  to  be  a  priest  for  men  ( Usana  Kavyas 
tva  ni  hotdram  asqdayat  |  ayajiih  tva  mamve  jatavedasam). 

!  323  The  ancient  Indians  regarded  the  upper  piece  of  wood  as  the  male,  and  the 

>  lower  as  the  female,  factors  in  the  generation  of  Agni.  See  the  3rd  vol.  of  this  work, 
p.  46,  note  62. 
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-  (3)  His  epithets  and  characteristics. 

His  epithets  are  various,  and  for  the  most  part  descriptive  of  his 
physical  characteristics.  He  is  sarpirdsuti,  ghritdnna,  butter-fed  (ii. 
7,  6;'  vii.  3,  1 ;  x.  69,  2);  ghrita-nirnik,  butter-formed  (iii.  17,  1 ; 
iii.  27,  5;  x.  122,  2);  ghrita-kesa,  butter-haired  (viii.  49,  2);  ghrita- 
prishtha,  butter-backed  (v.  4,  3 ;  v.  37,  1;  vii.  2,  4;  x.  122,  4); 
ghritapratilca,  gleaifcing  with  butter  (iii.  1,  18;  v.  11,  1;  x.  21,  7); 
ghrita-yoni,  issuing  from  butter  (v.  8,  6,  compare  ii.  3,  11);  drvanna, 
fed  by  wood  (ii.  7,  6) ;  dhuma-Jcetti,  having  smoke  for  his  mark,  signal, 
or  ensign  (i.  27,  11 ;  i.  44,  3 ;  i.  94,  10 ;  v.  11,  3 ;  viii.  43,  4;  viii. 
44,  1ft;  x.  4,  5 1  x.  12,  2) ;  he  sends  up  his  smoke  like  a  pillar  to  the 
sky,  iv.  6,  2  ( metd .  iva  dhumam  stabhayad  upa  dyam);  vii.  2.  1  ( upa 
sprisa  divyam  sanu  stupaih)  ;  vii.  3,  3 ;  vii.  16,  3  (ud  dhumasc 
arushdso  dicisprisah  [asthuK] ;  his  smoke  is  waving,  his  flame  cannot 
be  seized,  viii.  23,  1  ( charishnudhumam  agribhitaiochisham) ;  he  is 
driven  by  the  wind,  and  rushes  through  the  woods  like  a  bull  lording 
it  over  a  herd  of  cows,  i..58,  4,  5  ( cane  a  vutachodito  yuthe  na  sdhvdn 
ara  vuti  vamsagah) ;  i.  65,  8.  He  is  a  destroyer  of  darkness,  i.  140,  1 
( tamohan ),  and  sees  through  the  gloom  of  the  night,  i.  94,  7  {rutryds 
chid  andho  ati  deva  pasyasi).  The  world,  which  had  been  swallowed  up 
and  enveloped  in  darkness,  and  the  heavens,  are  manifested  at  his 
appearance,  and  the  gods,  the  sky,  the  earth,  the  waters,  the  plants 
rejoice  in  his  friendship,  x.  88,  2  ( gtrnam  bhuvanam  tamasd  ’pagulham 
dvih  scar  abhavaj  jate  Agnau  |  tasya  decuh  prithici  dyaur  utdpo  arana- 
yann  oshadhih  sakhye  asya).  He  is  chitra-bhdnu,  cliitra  sochih,  of  bril¬ 
liant  lustre  or  blaze  (i.  27,  6  ;  ii.  10,  2  ;  v.  26,  2 ;  vi.  10,  3;  vii.  9, 
3;  vii.  12,  1  ;  viii.  19,  2),  urdhva-sochis,  upward-flaming  (vi.  15,  2), 
sukra-kochih,  bright  -  flaming  (vii.  15,  10;  viii.  23,  20),  pdvaka- 
iochis ,320  with  clear  flames  (viii.  43,  31),  iukra-varna,  kuchi-varna, 
bright  .coloured  (i.  140,  1  ;  v.  2,  3),  sochishkesa,  with  blazing  hair 

Agni  is  also  styled  «7 raiochis  in  viii:  60,  10  ( =  S.V.  ii.  904),  14  ( =S.V.  i.  49), 
and  *>ra  in  viii.  43,  81.  On  the  last  place  Sayana  explains  iira  as  sleeping  or  lying 
in  the  sacriticcs  (yajneclM  liayanayai ilam).  On  viii.  bO,  10,  ho  makes  the  compound 
word  --  aiana-s'Ua-jcItlam,  “he  whose  flame  pervades."  On  the  14th  verso  ho  takes 
it  as  =  iuyana-cmbkava-rochirjikam,  "ho  whose  brilliance  has  tile  character  of  lying 
or  sleeping."  In  both  places  Professor  Bcnfcy  rcndcra  it  “gleaming  like  lightning.” 
Professor  llotb,  Illustr.  of  Kir.,  p.  42,  tkinlio  Sira  may  mean  “  piercing." 


212  EPITHETS  AND  CHARACTERISTICS  01?  AQ-KT. 

(i.  45,  6;  iii. '14,  1;  iii.  17,  1;  iii.  27,4;  v.  8,  2;  v.  41,  10), 
hari-lcda,  with  tawny  hair  (iii.  2,  13),  golden-formed  (iv.  3,  1;  z. 
20,  9,  hvranya-rupam  janitd  jajum),  and  Mri-smairu,  with  golden, 
beard  (v.  7,  7).  He  carries  sharp  weapons,  tigmaheti,  tigmabhrishfi 
(iv.  4,  4;  iv.  5,  3),  he  has  sharp  teeth,  tigmajambha  (i.  79,  6 ;  i.  143, 
5;  iv.  5,  4;  iv.  15,  5;  viii.  19,  22),  burning  teeth,  tapurjamblm 
(i.  58,  5 ;  viii.  23,  4),  brilliant  teeth,  hiohidant  (v.  7,  7),  golden  teeth, 
Mranyadant  (v.  2,  3),  iron  grinders,  ayodamshtra  (x.  87,  2),  and  sharp 
and  consuming  jaws  (viii.  49,  13  ;  x.  79,  1  {tigmd.h  asya  hanavah,  j 
nana  hand  vibhrite  sam  bharete  asinvati  bapsati  bhuri  attali),  Accord¬ 
ing  to  one  passage,  he  is  footless  and  headless  {apdd  aszrsha,  iv.  1,  11), 
and  yet  he  is  elsewhere  said  to  have  a  burning  head,  tapiinnUrdhd 
(vii.  3,  1),  three  heads  and  seven  rays,  trimurdhanam  saptarasmim 
(i.  146,  1 ;  ii.  5,  2),  to  be  four-eyed,  chaturalcsha  (i.  31,  13),  thousand¬ 
eyed,  sahasralcsha  (i.  79,  12),  and  thousand-horned,  sahasrasringa 
(v.  1,  8).'SOT  He  is  Jcrishnadhvan,  krishncearttani,  lirislma-pavi,  i.e.  his 
path  and  his  wheels  are  marked  by  blackness  (ii.  4,  6 ;  vi.  10,  4 ;  vii. 
8,  2 ;  viii.  23,  19) ;  he  envelopes  the  woods,  consumes  and  blackens 
them  with  his  tongue  (i.  143,  5 ;  v.  41,  10 ;  vi.  60,  10,  archisha  vand 
visvd  parishvajat  \  krishnd  karoti  jihvayd ) ;  x.  79,  2,  asinvann  atti 
jihvaya  vandni ) ;  he  is  all-devouring,  visvdd  (viii.  44,  26) ;  driven  by 
the  wind,  he  invades  the  forests,  and  shears  the  hairs  of  the  earth, 
i.  65,  4  ( ibhydn  na  rdjd  vandni  atti  \  yad  vdtajuto  valid  vi  asthud  Agnir 
ha  ddti  roma  prilhivyah),  like  a  barber  shaving  a  beard,  x.  142,  4 
(yadd  te  vato  anuvdti  ioohir  vapteva  smasra  vapasi  pra  bhuma).  He 
causes  terror,  like  an  army  let  loose,  i.  66,  8  {smieva  srishtd  amain 
dadhdti)-,  i.  143,  5;  x.  142,  4  {yad  udvato  nivato  yusi  bapsat  prithag 
sshi  pragardhinlva  send).  His  flames  roar  like  the  waves  of  the  sea, 
i.  44,  12  {yad  devandm  mitramahah  purohitao  antaro  ydsi  duly  am  | 
sindhor  iva  prasvanitdsafi  urmayo  Agner  bhrajante  archayah).  He  sounds 
like  thunder,  vii.  3,  6  {dim  na  te  tanyaiw  eti  sushmah) ;  x.  45,  4 
{akrandad  Agnih  stanayann  iva  Byauh 331 ) ;  viii.  91,  5;  he  roars  like 

3S<I  In  one  place  (viii.  19, 32)  Agni  is  oallcd  sahasra-mmh/ct i,  which  the  commentator 
explains  by  bahu-Ujaslca,  having  many  flames.  The  same  epithet  is,  as  we  have 
seen,  applied  in  R.V.  vi.  46,  3,  to  Indra,  where  Sayana  makes  it  equivalent  to  sahasra- 
s'epha,  mille  membra  genitalia  habens. 

831  It  iB  to  be  observed  that  in  this  passage  Dyaus,  and  not  Indra,  is  described  as  the 
thnnderer.  See  above  p.  118  f.,  the  reference  to  the  question  whether  Dyaus  had 
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the  wind,  ibid.’  (hive  vdtasvanam  kavirn  Parjanya-krandyaih  sahah  \ 
Agnim  samf'dravasasam  332) ;  like  a  lion,  iii.  2,  11  ( nanadan  na  simhah ) ; 
and  when  he  has  yoked  his  red,  wind-driven  horses  to  his  car,  he 
bellows  like  a  bull,'  and  invades  the  forest-trees  with  his  flames ;  the 
birds  are  terrified  at  the  noise  when  his  grass-devouring  sparks  arise, 

i.  94,  10  (pad  ayulcthuh  arushd  rohitd  rathe  vatajuta  vrishabhasyeva  te 
ravah  |  ad  invasi  vanino  dhumakelund  |  11.  Adha  svanad  uta  bibhyuh 
patatrino  drapsah  yat  te  yavasudo  vi  asthiran).  He  is  resistless  as  the 
resounding  Maruts,  and  as  the  lightnings  of  heaven,  i.  143,  5  (na  yo 
varaya  Marutam  iva  svanah  seneva  srishta  divya  yathd  ’sanih).  He  has 
a  hundred  manifestations,  and  shines  like  the  sun,  i.  149,  3  (euro  na 
rurukvpn  fatatmd) ;  vii.  3,  6.  His  lustre  is  like  the  rays  of  the  dawn 
and  the  sun,  x.  91,  4  (a  te  chikitre  ushdsam  iva  etayah  arepasah  suryas- 
yeva  raimayah),  and  like  the  lightnings  of  the  rain-cloud,  ibid.  5  (  =  S.V. 

ii.  332,  tava  kriyo  varshyasyeva  vidyutah ) ;  and  he  is  borne  on  a  chariot 
of  lightning,  iii.  14,  1  ( vidyudratha ),  on  a  luminous  car,-  i.  140,  1 
( jyotiratha J,333  i.  141,  12  (chandrarathd) ;  iii.  5,  3  ;  v.  1.  11  (a  adya 
ratham  bhanumo  bhdmmantam  Agne  tishtha) ;  on  a  brilliant,  x.  1,  5 
(chitraratha),  golden,  iv.  1,  8  ( hiranyaratha ),  on  an  excellent  or 
beautiful  car,  iii.  3,  9  (sumadratha)  ;  iv.  2,  4  (suratha).  This  chariot 
is  drawn  by  horses  or  mares  characterized  as  butter-backed  ( ghrita - 
prishtha),  wind-impelled  (vatajuta),  beautiful  (svaiva),  ruddy  ( rohit ), 
tawny  (arttslta),  active  (jirdsva),  assuming  all  forms  (viivarupa),  and 
mind-yoked  (manoyuj),  and  by  other  epithets  (i.  14,  6,  12  ;  1.  45,  2  . 
i.  94,  10;  i.  141,  12  ;  ii.  4,  2;  ii.  10,  2  ;  iv.  1,  8  ;  iv.  2,  2,  4  ;’ 
iv.  6,  9  (rijtmushka !) ;  vi.  16,  43;  vii.  16,  2 ;  viii.  43,  16;  x.  7,  4 ; 
x.  70,  2f.),  which  he  yokes  in  order  to  summon  the  gods,  i.  14,  12 
(tdbkir  dev  an  ihdvaha ) ;  iii.  6,  6  (ritasya  vd  hesind  yogyubhir  ghritas- 
ntwd  rohitd  dktiri  dhishva  |  athdvaha  devdn  deva  ridvun  |  9.  A  ebliir 
[derail/]  Agne  earatham  ydhi  arvaii ) ;  viii.  64,  1  (ynlcshd  hi  derahfita- 
mdn  aSvdn  Agr.c  rathir  iva). 

333  Here  it  wiU  he  noted,  he  ie  aleo  said  “  to  be  clothed  with,  or  enveloped  by,  the 
ocean."  Tho  canto  epithet  had  also  occurred  in  the  preceding  verse  ( =  8.  V.  i.  18), 
whore  tho  ru-lii  is  also  caid  Co  invoke  the  bright  god,  as  did  Aurva,  Bhfigu,  and 
Apnavana  ( A rrve hi. r:g:r:at  dtcohim  Apnavdna*vad  a  have  Agnim  samtidra-odsasam). 

333  Tho  came  epithet  it  applied  to  tho  gods  in  gonoral  in  x.  G3,  4. 


214  HIGH  DIVINE  FUNCTIONS  ASSIGNED  TO  AGM. 


(4)  High  divine  functions  assigned  to  Mm. 

The  highest  divine  functions  are  ascribed  to  Agni.  He  is  called  the 
divine  monarch  ( samrujo  asurasya),  and  declared  to  he  strong  as  ladra, 
vii.  6,  1  ( Indrasyeva  pra  tavasas  kritani  vande).  Although  (as  we  have 
seen  above)  he  is  described  in  some  passages  as  the  offspring  of  heaven 
and  earth,  he  it  said  in  other  places  to  have  stretched  them  out, 

iii.  6,  5  (tava  kratva  rodasi  u  tatantha) :  vii.  5,4;  to  have  spread  out 
the  two  worlds  like  two  skins,  vi.  8,  3  (vi  charmaniva  dhislmie  avarta- 
yat) ;  to  have  produced  them,  i.  96  4  (Janita  rodasysh)  ;  vii.  5,  6 
( bhuvana  janayan) ;  to  have,  like  the  unborn,  supported  the  earth  and 
sky  with  true  hymns,  i.  67,  3  ( ajo  na  ksham  dadhara  prithivim  tas- 
tanibha  dyam  mantrebhih  satyaih) ;  to  have,  by  his  flame,  held  aloft  the 
heaven,  iii.  5,  10  (ud  astambhit  samidha  nalcam  rishvali ) ;  to  have  kept 
asunder  the  two  worlds,  vi.  8,  3  (vi  astabhnad  rodasi  mitro  adbhutah) ; 
to  have  formed  the  mundane  regions  and  the  luminaries  of  heaven, 
vi.  7,  7  (vi  yo  rajamsi  amimita  sukratur  vaUoanaro  vi  divo  rochana 
havih) ;  vi.  8,  2 ;  to  have  begotten  Mitra,  x.  8,  4  ( janayan  Mitram ;)• 
and  caused  the  sun,  the  imperishable  orb,  to  ascend  the  sky,  x.  156,  4 
(Ague  nahshatram  ajaram  a  suryaih  rohayo  divi ) ;  to  have  made  all  that 
flies,  or  walks,  or  stands,  or  moves,  x.  88,  4 331  (sa  patatri  itvaram 
sthah  jagad  yat  svatram  agnir  akrinod  jatavedah) ;  to  adorn  the  heaven 
with  stars,  i.  68,  5  (pipeia  nakaih  stribhir  damunah).  He  is  the  head 
(murddha)  and  summit  ( kalcud )  of  the  sky,  the  centre  ( nabhi )  of  the 
earth  (i.  59,  2)  ;  compare  verse  1  ;  vi.  7,  I ;  viii.  44,  16  ;  x.  88,  5  ; 
he  props  up  men  like  a  pillar,  i.  59,  1  (sthuneva  janan  upamid  yayantha. ); 

iv.  5,  1  ( anunena  brihata  vakshathena  upa  stabhayad  tvpamin  na  rodhah). 
His  greatness  exceeds  that  of  heaven  and  all  the  worlds,  i.  59,  5 
( JDivai  chit  tc  brihato  jatavedo  va-Uvanara  pra  ririche  mahitvam ) ;  iii. 
3,  10  (Jatah  aprino  bhuvanani  rodasi  Agnc  ta  viiva  paribhur  asi  tmana) ; 
iii.  6,  2. 335  He,  the  destroyer  of  cities,  has  achieved  famous  exploits 

334  This  half  verse  (x.  88,  4)  is  quoted  in  Nirukta,  v.  3.  Durga,  the  commentator 
on  the  Nirukta,  explains  the  words  by  saying  that  Agni  subjects  all  things  to  himself 
at  the  time  of  the  mundane  dissolution.  The  gods  are  said  in  the  same  hymn  (x. 
88,  7,)  to  have  thrown  into  Agni  an  oblation  accompanied  by  a  hymn,  and  in  verse  9, 
this  oblation  is  said  to  have  consisted  of  all  creatures  or  all  worlds  ( bhuvanani  visva). 

335  Epithets  of  this  description  may  have  been  originally  applied  to  some  other  god 
to  whom  they  were  more  suitable  than  to  Agni,  and  subsequently  transferred  to  him 
by  his  worshippers  in  emulation  of  the  praises  lavished'  on  other  deities. 
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of  old,  vli.  6,  -2  (jntrandarasya  glrbhir  d  vivase  Agner  vratani  purvya 
mahdni).  -ilea  tremble  at  his  mighty  deeds,  aad  his  ordinances  and 
designs  cannot  be.-resifited,  ii.  8,  3  ( yasya  vratarn  na  miyate) ;  ii.  9,  1  = 
Vaj.'  S.  si.  36  ( 'addbdhubrata-pramatir  .  .  .  Agnih) ;  vi.  7,  5  ;  viii.  44, 
25  ;  viii.  92,  3  ( yasmad  rejante  JcrishtayaS  charlcrilydni  lerinvatah). 
Earth  and  heaven  and  all  beings  present  and  future  obey  his  com¬ 
mands;  vii.  5,  4  (tava  tridhdtu  prithivl  uta  dyaur  vaisvdnara  vratam 
Agne  sachanta) ;  A.V.  iv.  23,  7  (yasya  idam  pradisi  yad  rochate  yaj 
jatafh  janitavyam  cha  kevalam  \  staumi  Agniih  ndthito  johavtmi).  He 
conquered  wealth,  or  space,  for  the  gods  in  battle,  i.  59,  5  ( yudha 
devcbhyo  varivai  chakartha)  ;  and  delivered  them  from  calamity,  vii. 
13,  2  ( tvafh  devan  abhUaster  amunchah).  He  is  the  conqueror  of 
thousands  ( sahasrajit ),  i.  188,  1.  All  the  gods  fear  and  do  homage 
to  him  when  he  abides  in  darkness,  vi.  9,  7  (visve  devah  anamasyan 
bhiyands  beam  Agne  tamasi  tasthivamsam).  He  is  celebrated  and 
worshipped  by  Vanina,  Mitra,  the  Maruts,  and  all  the  3,339  gods, 
iii.  9,  9  (trim  iatd  tri  sahasrdni  Agniih  trim  sack  cha  devah.  nava 
chasaparyan)  ;  iii.  14,  4  (Mitrai  cha  tabhyaih  Yarunah  sahasvo 
Agne  vtive  Marutah  sumnam  archan)  ;  x.  69,  9  (devils  chit  te  am- 
ritali  jdtavedo  mahimdnam  Vddhryaha  pra  vochan).  It  is  through 
him  that  Varuna,  Mitra,  and  Aryaman  triumph,  i.  141,  9  {tvayd  hi 
Agm  Yarnno  dhritavrato  Mitrah  ba&adre  Aryama  suddnavah).  He 
knows  and  sees  all  worlds,  or  creatures,  iii.  55,  10  (Agnis  td  vised 
bhwanani  veda) ;  x.  187,  4  (yo  vised  ’bhipasyati  bhuvand  sain  cha 
paiyati).™  He  knows  the  recesses  of  heaven,  iv.  8,  2,  4  (vidvdn 
arodhanam  d/ivah),  the  divine  ordinances  and  the  races  or  births  of 
of  gods  and  men,  i.  70,  1,  3  (a  daivyani  vratd  chikitvdn  d  mdnushasya 
janasya  janma  |  eta  chihitvo  bhumd  ni  pdhi  devdnum  janma  martdihs  cha 
vidvdn)  ;  iii.  4,  11  ;  vi.  15,  13  ;  the  secrets  of  mortals,  viii.  39,  6 
Agnir  jdtd  devdnam  Agnir  veda,  martdndm  apichyam) ;  and  hears  the 
-  invocations  tyhioh  are  addressed  to  him,  viii.  43,  23  (tain  tvd  eayaih 
havdmahc  spnvantaih  jatavcdasam ) .  He  is  asura,  “  the  divine,”  iv.  2,  5; 
v.  12,  1 ;  v.  15,  1 ;  vii.  2,  3;  vii.  6,  1. 

335  These  eamo  words  tiro  in  iii.  02,  9,  applied  to  Pashne:  See  above,  p.  172. 
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(5)  Agni’s  relations  to  his  worshippers. 

The  votaries  of  Agni  prosper,  they  are  wealthy  and  live  longy 
vi.  2,  4,  6  ( samidha  gas  te  ahutirh  nUitim  mdf.tyo  naAat  |  vayavMiiaffr 
sa  pushyati  kshayam  Ague  katayusham) ;  vi.  5,  5  (pas  te  yajnem  sami - 
dha  yah  ukthair  arkebhih  suno  sahaso  dadasat  |  sa  martyeshu  amrita 
prachetd/t,  rny<:  dyumnem  sravasa  vi  bhdti) ;  vi.  10,  3 ;  vi.  13,  4  ; 
vi.  15,  11  ;  vii.  11,  2  ;  viii.  19,  5,  6  ;  viii.  44,  15;  viii.  73,  9.  He 
is  the  deliverer  (compare  viii.  49,  5)  and  friend  of  the  man  who 
comes  to  him  with  fine  horses  and  gold,  and  a  chariot  full  of  riches, 
and  delights  to  entertain  him  as  a  guest,  iv.  4,  10  ( yas  tvd  svahah 
suhiranyo  Agne  upaydti  vasumatd  rathena  \  tasya  trdta  bhavasi  sakha 
yas  te  dtithyam  dmtshag  jujoshat )  ;  and  grants  protection  to  the 
devoted  worshipper  who  sweats  to  bring  him  fuel,831  or  wearies 
his  head  to  serve  him,  iv.  2,  6  {yas  te  idhmam  jabharat  siahvida.no 
murdhanam  vd  tatapate  tvaya  |  bhuvas  tasya  svatavan  payur  Agne). 
He  watches  with  a  thousand  eyes  over  the  man  who  brings  him  food 
and  nourishes  him  with  oblations,  x.  79,  5  {yo  asmai  amain,  trishu 
adadhuti  ajyair  ghritair  juhoti  pushyati  |  tasmai  sahasram  akshabhir  vi 
chakshe).  He  bestows  on  his  servant  a  renowned,  devout,  excellent, 
incomparable  son,  who  confers  fame  upon  his  father, 888  v.  26,  5  {Agnis 
tuvisravastamaih  tuvibrahmunam  uttamam  |  atdrtaih  irdvayatpatim  pu- 
tram  dadati  ddsushe).  He  gives  riches,  which  he  abundantly  com¬ 
mands,  i.  1,  3  {Agnind  rayirn  asnavat) ;  i.  31,  10  (tv am  Agne  pramatis 
tvam  pita  'si  nas  team  vayaskrit  tava  jamayo  vayam  \  sain  tva  rayafi 
hatinah  sam  sahasrinah  suvlram  yanti  vratapam  adubhyd)  y  i.  36,  4 
(visvam  so  Agne  jay ali  tvaya  dhanam  yas  te  daddsa  martyah).  The  man 
whom  he  protects  and  inspires  in  battle  conquers  abundant  food,  and 
can  never  be  overcome,  i.  27,  7  f.  =  S.V.  ii.  765  f.  ( yam  Agne  pritsu 
martyam  avahrdjeshc  yam  junah  |  sa  yantd  tahatlr  ishah  \  8.  Nakir 
asya  sahantya  paryetd  kayasya  chit).  Ho  mortal  enemy  can  by  any 
wondrous  power  gain  the  mastery  over  him  who  sacrifices  to  this  god, 

831  In  viii.  91,  19  f.  the  rishi  informs  Agni  that  he  has  no  cow  which  would  yield 
butter  for  oblations,  and  no  axe  to  cnt  wood  withal,  and  that  therefore  his  offering  is 
such  as  the  god  sees :  and  he  begs  him  to  accept  any  sorts  of  wood  he  may  throw 
into  him  ( na  hi  me  asti  aglvnya  na  svadhitir  mnamati  |  atha  etadrig  bhardmi  te  | 
20.  Tad  Agne  kdni  kani  chid  a  te  ddruni  dadhmasi  tdjnshasva  gmishthya). 

338  Such  is  the  sense  assigned  by  Sayana  to  the  epithet  irdvayatpatim. 
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viii.  23,  15  (na  tasya  mdyaya  charm  ripur  Isita  martyah  \  yo  Agnaye 
dadaba  havyaddtibhih)-  He  also  confers,  and  is  the  guardian  and  lord  of, 
immortality,  i.  31,  7  (tram  tarn  Agne  amritatve  uttame  marttarh  dadhasi) ; 
vii.  7,  7  ( amritasya  rdkshita) ;  vii.  4,  6  (ise  hi  Agne  amritasya  bhureli). 
He  was  made  by  the  gods  the  centre  of  immortality,  iii.  17,  4  (amrit¬ 
asya  n&bhili).  His  worshippers  seek  him  with  glad  hearts,  viii.  43,  3 1 
( hridbhir  mandrebhir  rmahe).  In  a  funeral  hymn  Agni  is  supplicated 
to  warm  with  his  heat  the  unborn  part333  of  the  deceased,  and  in  his 
auspicious  form  to  carry  it  to  the  world  of  the  righteous,  x.  16,  4 
(ajo  bhagas  tapasd  tarn  tapasva  tarn  te  sochis  tapatu  tarn,  te  archill  \  yds  te 
birds  tanvo  jatavedas  tdbhir  vahainarh  sukritam  u  bham).m  He  carries 

339  Professor  Aufrecht  thinks  that  this  is  not  the  sense  of  the  words,  and  that  they 
mean :  “  The  goat  (with  whose  skin  the  dead  is  covered)  is  thy  share ;  that  consume 
with  thy  heat ;  that  he  consumed  with  thy  flash  and  flame,”  etc.  ;  and  compares 
Advalayanas'  Grihya  Sutras  iv.  2,  4;  3,  20  ;  and  Katyayanad  S'rauta  Sutras,  xxv. 
7,  34.  I  gather  from  the  fact  that  this  passage  is  cited  in  the  Lexicon  of  Messrs. 
Bohtlingk  and  Roth  under  aja  1,  c  (where  the  sense  of  goat  is  assigned  to  the  word), 
that  they  are  of  the  same  opinion  as  Professor  Aufrecht.  I  think,  however,  that  the 
rendering  I  have  followed  is  more  agreeable  to  the  context.  In  the  preceding  verses 
1  and  2,  Agni  had  been  besought  not  so  to  bum  the  body  of  the  deceased  as  to 
destroy  it  (compare  R.V.  i.  162,  20),  but  after  having  sufficiently  “  cooked”  the  man 
(yadd  iritam  krinavali),  to  send . .  ”  T 
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men  across  calamities,  as  in  a  ship  over  the  sea,  or  preserves  from 
them,  iii.  20,  4  ( parched  viii'd  Hi  durila  grinantam ) ;  v,  4,  9'(visvuni  m 
durgaha  jdtavedah  sindhufn  na  ndva  durild  Hi  parsin')  ;  vii.  12,  2  (ca 
tiiahitu  tntwu  duritnni  sahvdn  |  m  no  rahkishad  duritad  arndyilt).’  All 
blessings  issue  from  him  as  branches  from  a  treo,  vi.  18,  1  (tvad  visvd 
subhaga  sauhhagdni  Agne  vi  yanli  vanino  net  vayali).  He  is  like  a 
water-trough  in  a  desert,  x.  4,  1  ( dhanvann  iva  prapti  asi  Agne).  All 
treasures  are  congregated  in  him,  x.  6,  6  (sam  yasmm  mha  vasttni 
jagmuh) ;  he  commands  all  the  riches  in  the  earth,  the  upper  and  lower 
oceans,  the  atmosphere,  and  the  sky,  vii.  6,  7  (a  deco  dade  htdlmya 
vasttni  vaihdnarah  uditd  suryasya  |  a  samudrad  avarad  a.  parasmad  a 
Agnir  divah  d  prithivydh )  ;  x.  91,  3  ( vasur  vasun&m  kshayasi  tvmn 
c/cah  id  dydvd  elm  ydni  prithivl  cha  pushyata/i).  He  is,  in  consequence, 
continually  supplicated  for  all  kinds  of  boons,  riches,  food,  deliverance 
from  enemies  and  demons,  poverty,  nakedness,  reproach,  childlessness, 
hunger,  i.  12,  8,  9  ;  i.  36,  12  if.  ;  i.  58,  8,^9  ;  ii.  4,  8  ;  ii.  7,  2,  3  ; 

ii.  9,  5;  iii.  1,  21;  iii.  13,  7;  iii.  16,  5;  iv.  2,  20  ;  iv.  3,  14;  iv.  11, 
6;  v.  3,  11;  vi.  .1,  12  f. ;  vi.  4,8-;  vi.  5,  7 ;  vi'.  6,7;  vii.  1,5,  13,  19. 
He  is  besought  to  protect  his  worshippers  with  a  hundred  iron  walls, 
vi.  48,  8  ;  vii.  3,  7  (Satam  purbhir  dyasibhir  ni  pain);  vii.  16,  10 ;  to 
be  himself  such  a  fortification  with  a  hundred  surrounding  walls,  vii. 
15,  14  ( adha  main  nah  ayasi  anddhrishfo  nripitaye  J  pur  bhava  kaia- 
bhujih) ;  i.  189,  2 ;  to  consume  their  enemies  like  dry  bushes,  iv.  4,  4 
(ni  amitrdn  oshatat  tigmakete  |  yo  no  aratim  samidhana  chahre  niolia 
tam  dhakshi  atasaiii  na  iushlcam) ;  to  strike  down  the  malevolent  as  a 
tree  is  destroyed  by  lighting,  vi.  8,  5  ( pavyeva  rdjann  agkasaihsam 
ajara  niehd  ni  vrischa  vaninam  na  tejasd).  Compare  A.Y.  iii.  1,  1 ; 

iii.  2,  1  ;  vi.  120,  1.  He  is  invoked  in  battle,  viii.  43,  21  ( samatsu 
tvd  havdmalw),  in  which  he  leads  the  van,  viii.  73,  8  ( puroyavanam 
ajislm).  He  is  prayed  to  forgive  whatever  sin  the  worshipper  may 
have  commited  through  folly,  and  to  make  him  guiltless  towards  Aditi, 

iv.  12,  4  ( yat  chid  hi  te  purushictra  yavishtha  achittibhis  chalcrima  leach 
chid  agah  \  leridhi  sit  asman  Adiier  anagdn  vi  enamsi  Sisratlio  vishvag 
Ague) ;  viii.  93,  7  (yat  sim  agai  chakrima  tat  su  mrila  tad  Aryama 

sacrificial  (yagayogyalt).  Compare  Yaj.  San.  xviii.  51  f.  The  Taitfr.  Sanh.  ii  5,  8,  6, 
mentions  another  threefold  division  of  fire :  Trayo  mi  agnayo  hawyavalmm  dcvdnaih 
kamjavahanah  pitfindm  saharakshali  asm-anam. 
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Aditih-siirathantu  ;  see  above  pp.  46  and  47J  ;  and  to  avert  Varuna’s 
wrath,  iv.  I,  4  (imam  no  Agne  Varunasya  vidvan  devasya  help  ava  yasisl- 
shfhah). 

In  two  passages,  as  we  have  already  seen  (p.  108,  note),  the  wor¬ 
shipper  naively  says  to  Agni  (as  Indra’s  votary  says  to  him),  viii.  44, 
28,  “  If  I  were  thou,  and  thou,  Agni,  wert  I,  thy  aspirations  should 
be  fulfilled ;  ”  and  viii.  19,  25  f.,  “  If,  Agni,  thou  wert  a  mortal,  and  I, 
o  thou  who  art  rich  in  friends,  were  an  immortal,  (26)  I  would  not 
abandon  thee  to  wrong  or  to  penury.  My  worshipper  should  not  be 
poor,  nor  distressed,  nor  miserable.” 

In  viii.  92,  2,  Agni  called  Daivodasa  ( Daivodaso  ’gnih),  from  which 
it  would  appear  that  king  Divodasa  claimed  him  especially  as  his 
tutelary  god.  In  the  same  way  he  is  called  in  viii.  19,  32  {samrajam 
Trasadasyavam) ,  and  in  s.  69,  1  ff.,  he  is  called  Agni  Badhryasva, 
apparently  because  a  sage  of  that  name  had  kindled  him.  Compare 
the  epithet  Kausika  applied  to  Indra  in  11. V.  i.  10,  11,  and  the  first 
vol.  of  this  work,  pp.  347  ff. 

Agni  is  occasionally  identified  with  other  gods  and  different  god¬ 
desses,  Indra,  Vishnu,  Varuna,  Mitra,  Aryaman,  Ansa,  Tvashtri, 
Rudra,  Pushan,  Savitri,  Bhaga,  Aditi,  Hotra,  Bharati,  IJa,  Sarasvatl, 

ii.  1,  3—7,  and  11  (tvam  Agne  Ind/ro  vrishabhah  satam  asi  team  Vishnur 
wrugdyonamasyah,  etc.);  iii.  5,  4;  v.  3,  1;  vii.  12,  3;  x.  8,  5.3*1  All  gods 
are  comprehended  in  him,  v.  3,  T  (tvevisve  sahasas  putra  devah) ;  he 
surrounds  them  as  the  circumference  of  a  wheel  does  the  spokes, 
v.  13,  6  ( Agne  nemir  ardn  iva  tvam  devan  paribhur  asi) ;  compare 
i.  141,  9.  Varuna  is  in  one  place  spoken  of  as  his  brother,  iv.  1,  2 
(sa  bhrdta/ram  Fimtnam  Agne  a  vavritsva). 

A  gnl  is  associated  with  Indra 24a  in  different  hymns,  as  i.  108  and  109  ; 

iii.  12  ;  vi.  59  and  60  ;  vii.  93  and  94  ;  viii.  38  and  40.  The  two 

841  Another  verso  where  Agni  is  identified  with  other  gods  is  i.  164,  46.  Indram 
Mitram  Vartmam  Agnim  ahur  atho  dieyah  sa  supamo  garutman  \  ekamjad  vipzah 
lahudhd  rndmiti  Agnim  Tamam  MatarUmnam  aliuh  ["  “  They  coll  him  Indra,  Mitra, 
Varuna,  Agni ;  flicn  there  is  that  celestial,  well-winged  bird.  Sages  name  variously 
that  which  is  but  ono;  they  call  it  Agni,  Yoma,  MfitariBvan."  Compare  A.V.  xiii. 
8,  13 :  sa  Farunaff  sayam.  Agnir  ihavati  sa  Mitra  bhavati  pratar  udyan  \  sa  Sarita 
bhutvd  mtarikshqttt  yati  ea,  Indro  bhutva  tapati  madhyata  divam  |  “Agni  becomes! 
Varuna  in  the  evening ;  rising  in  tho  morning  he  is  Mitra ;  becoming  Savitri  he  moves 
through  the  air ;  becoming  Indra  ho  gtows  in  tho  middle  of  the  sky.” 

348  See  Muller’s  Lectures  on  Language.  Second  cories,  pp.  406  f. 
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gods  are  said  to  be  twin  brothers,  having  the  same  father,  and  having 
their  mothers  here  and  there,3*3  vi.  59,  2  (see  above,  pp.  14  and  81),  to 
be  both  thunderers  ( vajrina ),  slayers  of  Vrittra  or  of  foes  (tfiitmhana), 
and  shakers  of  cities,  iii.  12,  4,  6  ( Indrdgnl  navaiim  puro  dasap&inir 
adhunntam  \  sakam  elcena  harmanii ) ;  vi.  59,  3 ;  vi.  60,  3 ;  vii.  93,  1, 4  ; 
vhi.  38,  2. 311  They  are  also  invited  together  to  come  and  drink  soma 
(vii.  93,  6 ;  viii.  38,  4,  7-9),  and  are  together  invoked  for  help,  vii.  94, 
7  ( Indrdgnl  avasd  a  gatam  asmabhyam  ckarshanisaha).  In  one  place, 
i.  109,  4,  they  are  called  asvind,  “horsemen.”  (See  Muller,  as  quoted 
at  the  foot  of  the  page).  Agni  is  elsewhere  said  to  exercise  alone  the 
function  usually  assigned  to  Indra,  and  to  slay  Vrittra  and  destroy 
cities,  i.  59,  6  ( Vaisvanaro  dasyum  Agnir  jaghanvdn  adhfinot  Icashthah 
ava  S'ambaram  bhet) ;  i.  78,  4  (tam  u  tea  vrittrdkcmtammn  yo  dasyun 
avadhunushe  |  dyumnair  abhi  pro,  nonumah) ;  vi.  16,  14,  39,  48  ( vrittra - 
hanam  purandaram  \  Ague  puro  rurojitha) ;  vii.  5,  3 ;  vii.  6,  2 ;  viii. 
63,  4.  He  is  also  described  as  driving  away  the  Dasyus  from  the  house, 
thus  creating  a  large  light  for  the  Arya,  vii.  5,  6  (team  dasyun  olcasah 
ajah,  uru  jyotir  janayann  aryaya,  compare  i.  59,  2,  and  x.  69;  6),  as  the 
promoter  of  the  Arya,  viii.  92,  1  ( aryasya  vardhamm  Agnim),  and  as 
the  vanquisher  of  the  irreligious-Panis,  vii.  6,  3  [ni  ahratun  graihino 
mridhravachah  panln  asraddhan  avridhan  ayajnan  |  prapra  tan  dasyun 
Agnir  vivaya  purvas  ckalara  aparan  ayagynn), — although  it  is  Indra 
who  is  most  frequently  represented  in  the  hymns  as  the  patron  and 
helper  of  the  sacred  race,  and  the  destroyer  of  their  enemies.  On  the 
other  hand,  in  viii.  38,  1,  where  the  two  gods  are  called  two  priests 
(yajnasya  ritmja),  Indra  is  made  to  share  in  the  character  peculiar  to 
Agni.3*6  In  hymn  i,  93,  Agni  and  Soma  are  celebrated  in  company. 

3)3  The  word  so  rendered  is  ihihmnatara.  Sayana  says  it  means  that  their  mother 
Aditi  is  here  and  there,  i.e.  everywhere.  Roth,  s.v.  understands  it  to  mean  that  the 
mother  of  the  one  is  here,  of  the  other  there,  i.e.  in  different  places.  Compare  ihcha 
jate  R.V.  r.  47,  5.  See  Miiller’e  Lectures  on  Language  ii.  495. 

8,4  Compare  A.V.  iv.  23,  5 ;  vii.  110,  1  f. 

346  Compare  the  words  attributed  to  Indra  in  x.  119,  13  above,  p  91. 
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•  .  (6)  Agni, — a  metrical  shetch. 

Great' Agni,  though  thine  essence  he  hut  one, 

Thy  forms  are  three ;  as  fire  thou  blazest  here, 

As  lightning  flashest  in  the  atmosphere, 

In  heaven  thou  flamest  as  the  golden  sun. 

It  was  in  heaven  thou  hadst  thy  primal  birth  ; 

By  art  of  sages  skilled  in  sacred  lore 

Thou  wast  drawn  down  to  human  hearths  of  yore, 

.  And  thou  abid’st  a  denizen  of  earth. 

Sprung  from  the  mystic  pair,316  by  priestly  hands 
,  In  wedlock  joined,  forth  flashes  Agni  bright  ; 

But, — o  ye  Heavens  and  Earth,  I  tell  you  right, — 

The  unnatural  child  devours  the  parent  brands. 

But  Agni  is  a  god :  we  must  not  deem 
That  he  can  err,  or  dare  to  reprehend 
His  acts,  which  far  our  reason’s  grasp  transcend  : 

He  best  can  judge  what  deeds  a  god  beseem. 

And  yet  this  orphaned  god  himself  survives : 

Although  his  hapless  mother  soon  expires, 

^  And  cannot  nurse  the  babe,  as  babe  requires, — 

Great  Agni,  wondrous  infant,  grows  and  thrives. 

Smoke-bannered  Agni,  god  with  crackling  voice 
And  flaming  hair,  when  thou  dost  pierce  the  gloom 
At  early  mom,  and  all  the  world  illume, 

Both  Heaven  and  Earth  and  gods  and  men  rejoice. 

In  every  home  thou  art  a  welcome  guest ; 

The  household’s  tutelary  lord ;  a  son, 

A  father,  mother,  brother,  all  in  one ; 

A  friend  by  whom  thy  faithful  friends  are  blest. 

316  The  two  pieces  of  fiiel  by  the  attrition  of  which  fire  is  produced,  which,  as  we 
have  seen  above,  arc  represented  as  husband  and  wife. 
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A  swift-winged  messenger,  thou  eallest  down  .•  •  ■- 
From  heaven,  to  crowd  our  hearths,  the  race  divine,  ■■ 
To  taste  our  food,  our  hymns  to  hear,  benign,  \ 

And  all  our  fondest  aspirations  crown. 

Thou,  Agni,  art'  our  priest,  divinely  wise, 

In  holy  science  versed ;  thy  skill  detects 
The  faults  that  mar  our  rites,  mistakes  corrects, 

And  all  our  acts  completes  and  sanctifies. 

Thou  art  the  cord  that  stretches  to  the  skies, 

The  bridge  that  spans  the  chasm,  profound  and  vast, 
Dividing  Earth  from  Heaven,  o’er  which  at  last 
The  good  shall  safely  pass  to  Paradise. 

But  when,  great  god,  thine  awful  anger  glows, 

And  thou  revealest  thy  destroying  force, 

All  creatures  flee  before  thy  furious  course, 

As  hosts  are  chased  by  overpowering  foes. 

Thou  levellest  all  thou.-touchest;  forests  vast 
Thou  shear’ st  like  beards  which  barber’s  razor  shaves, 
Thy  wind-driven  flames  roar  load  as  ocean-waves, 

And  all  thy  track  is  black  when  thou  hast  past. 

But  thou,  great  Agni,  dost  not  always  wear 
That  direful  form ;  thou  rather  lov’st  to  shine 
Upon  our  hearths  with  milder  flame  benign. 

And  cheer  the  homes  where  thou  art  nursed  with  care. 

Yes,  thou  delightest  all  those  men  to  bles§, 

"Who  toil,  unwearied,  to  supply  the  food 
Which  thou  so  lovest,  logs  of  well-dried  wood, 

And  heaps  of  butter  bring, — thy  favourite  mess. 

Though  I  no  cow  possess,  and  have  no  store  , 

Of  butter, — nor  an  axe  fresh  wood  to  cleave, 

Thou,  gracious  god,  wilt  my  poor  gift  receive, — 
These  few  dry  sticks  I  bring ;  I  have  no  more. 
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•  Brbsorye  as,  lard,  thy  faithful  servants  save 
\  rFxom  all  the  ills  by  which  our  bliss  is  marred ; 

-DtfsvAlike  an  iron  wall  our  homes  to  guard,' 

And  nil  the  boons  bestow  our  hearfe  can  crave. 

And  when  away  our  brief  existence  wanes, 

When  we  at  length  our  earthly  homes  must  quit, 
And  our  freed  souls  to  worlds  unknown  shall  flit, 
Do  thou  deal  gently  with  our  cold  remains ; 

And  then  thy  gracious  form  assuming,  guide 
Our  unborn  part  across  the  dark  abyss 
Aloft  to  realms  serene  of  light  and  bliss, 

Where  righteous  men  among  the  gods  abide. 
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This  god,  who  in  the  later  mythology  is  regarded' as  one  of  the 
Adityas,3”  but  as  we  have  seen  (in  the  section  on  those  deities)  does 
not  bear  that  character  in  the  hymns  of  the  Rig-veda,  is  the  Hephaistos, 
or  Yulcan,  of  the  Indian  pantheon,  the  ideal  artist,  the  divine  artizan, 
the  most  skilful  of  workmen,  who  is  versed  in  all  wonderful  and  admir¬ 
able  contrivances,  x.  53,  9  ( Tvashta  may  ah  ved  apasdm  apaslamah) . 
He  sharpens  the  iron  axe  of  Brahmanaspati,  ibid.  (tiMte  nunam  parasum 
svdyasam  yena  vrischad  etaso  Brahnanaspatili) ;  and  forges  the  thunder¬ 
bolts  of  Indra, 315  i  32,  2  ( Tvashta  asmai  vajram  svaryam  latahha) ;  i. 
52,  7;  i.  61,  6;  i.  85,  9;  v.  31,  4 ;  vi.  17,  10;  x.  48,  3;  which  are 
,  described  as  golden  ( hiranyaya )  i.  85,  9,  or  of  iron  ( ayasa )  x.  48,  3, 
with  a  thousand  points  ( sahasrdbhrishti )  and  a  hundred  edges  ( kttasri ), 
i.  85,  9 ;  vi.  17,  10  (see  above,  p.  86).  He  is  styled  svpani ,  sugalhasti, 
the  beautiful-,  or  skilful-handed,  iii.  54,  12;  vi.  49,  9;  svapas,  sulcrit, 
the  skilful  worker,  i.  85,  9  ;  iii.  54,  12  ;  visvarupa™  the  omniform,  or 
archetype,  of  all  forms,  i.  13,  10  ;  iii.  55,  19  ;350  x.  10,  5  ;  and  savitri, 
the  vivifier,  iii.  55,  19;  x.  10,  5.  He  imparts  generative  power  and 
bestows  offspring,331  i.  142,  10  ( tan  nas  turipam  adllmtam  purn  vd 

£  311  See  the  4th  vol.  of  this  work,  pp.  103  ff. 

348  According  to  R.V.  i.  121,  3,  Indra  himsolf  (?)  is  said  to  have  fashioned  the 
thunderbolt  ( talcshad  mjrmn). 

349  In  iii,  38,  4,  the  epithet  vihariipa  is  applied  to  another  god,— Indra  according 

s-°  Quoted  in  Nirukta  x.  34.  See  Roth's  illustrations  of  that  work,  p.  144,  where 
the  word  savitri  is  said  to  he  an  epithet  of  Tvashtri. 

331  In  A.V.  vi.  81,  3,  Tvashtri  is  said  to  have  bound  the  amnlet  which  Aditi  wore 
when  she  was  desirous  of  offspring,  on  the  arm  of  a  female,  in  order  that  she  might 
bear  a  son  {yam  parihastam  abihhar  Aditili  putrakamya  \  Tvashta,  tarn  ssydti  a 
bad/mad  yatkn  putram  janad  Hi).  In  A.V.  xi.  1,  1,  Aditi  is  said  to  have  cooked  a 
brahmaudana  oblation  when  desirous  of  sons  {Aditir  nathita  iyam  brahmaudamm 
paehati  putrakama).  See  the  1st  vol.  of  this  work,  p.  26. 
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aram  p'uru  immia  |  Toashta  poshdya  vi  syatu  rdye  ndbhd  no  asma- 
yuh)  ;  iiL  4,.  9  =  vii.  2,-  -9  {tan  nos  turipam  adha  poshayitnu  deva 
Tsashtar  m  rardnah  syasva  |  yato  ’  virah  harmanyah  sudahsho  yuhta- 
grdvd  jdyato  devalcdmah ) ;  vii.  34,  20  {a  yan  nak .  patnir  gamanti 
achha  Toashta  supanir  dadhatu  viran) ;  compare  Vaj.  Sanh.  xxi.  20 ; 
xxii.  20 ;  xxvii.  20 ;  and  A.Y.  ii.  29,  2.  He  forms  husband  and 
wife  for  each  other,  even  from  the  womb,  R.V.  x.  10,  5  {garbhe 
me  nau  janita  dampatt  liar  devas  Tvashta  savitd  visvarupah )  ; 
A.Y.  vi.  78,  3st(j Tvashta  jdyam  ajanayat  Toashta,  asyai  tvam  patim ). 
He  developes  the  seminal  germ  in  the  womb,  and  is  the  shaper 
of  all  forms,  human  and  animal,  R.Y.  i.  188,  9  ( Tvashta  rupuni 
hi  prabhuh  pasun  vihan  samanaje) ;  viii.  91,8  ( Tvashta  rupeva  tah- 
shya)\  x.  184,  1  ( Vishnur  yonim  kalpayatu  Tvashta  rupuni  pimsatu) ; 
A.V.  ii.  26,  1  ;  v.  26,  8  ;  ix.  4,  6  ( Tvashta  rnpanam  janita  pasundm ) ; 
Yaj.  S.  xxxi.  17 ;  Taitt.  Samh.  i.  5,  9,  1,2;  i.  6,  4,  4 ;  vi.  p.  65 a  (of 
India  Office  MS.  Tvashta  vai  retasah  sildasya  rupdni  viharoti  |  tain  eva 
vrishanam  patnishv  apisrijate  so  ’smai  rupdni  viharoti') ;  S'atapatha  Br. 

i.  9,  2,  10  {Tvashta  vai  siktam  reto  viharoti ) ;  xiii.  1,  8,  7.  Compare 

ii.  2,  3,  4 ;  iii.  7,  3,  1 1 .  He  has  produced  and  nourishes  a  great 
variety  of  creatures,  all  worlds  (or  beings)  are  his,  and  are  known  to 
him ;  he  has  given  to  the  heaven  and  earth  and  to  all  things  their 
forms,  iii.  55,  19  {devas  Toashta  savitu  visvarupah  puposha  prajdli  puru- 
dhdjajana  \  ima  cha  visvd  bhuvandni  asya) ;  iv.  42,  3  {Tvashfeva  viivd 
bhmandni  vidvan) ;  x.  110,  9  {yah  ime  dydvdprithwi  janitrl  rupair 
apiihsad  bhuvandni  viha).  The  Yaj.  St  xxix.  9,  says:  Tvashta  vlraiii 
devakdmaih  (comp.  R.Y.  iii.  4,  9,  quoted  above)  jajdna  Tcasht.ur  arvd 
jayate  ahir  asvah  |  Tvashfedam,  visvam  bhuvanam  jajdna  \  “  Tvashtri 
has  generated  a  strong  man,  a  lover  of  the  gods.  From  Tvashtri  is  pro- ' 
duced  a  swift  horse.  Tvashtri  has  created  the  whole  world.”  He 
bestows  long  life,  R.Y.  x.  18,  6  ( iha  Tvashta  sitjanimd  sajoshdh  dirgham 

"  dyuh  karati jlvaso  va/t) ;  A.V.  vi.  78,  3  {Tvashta  sahasram  dyuiiishi  dir- 
glmm  dyur  harotn  vain).  He  puts  speed  into  the  legs  of  a  horse,  Yaj.  S. 
ix.  8  =  A.V.  vi.  92,  1  {a  to  Tvashta  patsu  javaih  dadhatu).  In  ii.  23, 
17,  he  is  said  to  be  skilled  in  all  Saraa-texts  and  to  have  created 
Brahmanaspati  above  all  creatures  ( visvcbhyo  hi  tvd  bhuvanebhyas  pari 
Tvashta  janat  sdmnafy  sdmnal.i  havilj),  and  is  said,  along  with  heaven 
and  earth,  the  waters,  and  tho  Bhrigus,  to  havo  generated  Agni,  x.  2, 

15 
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7  ;  x.  46,  9  '{By avd  yam  Agnim  privitht  janishtam  upas  Tvashtd  Bhri- 
gavo  yam  sahobhih) ;  compare  i.  95,  2.352  He  is  master  of  the  universe 
{bhuvanasya  sahhani),  ii.  31,  4;  a  first-born  protector  and  leader,  is. 
5,  9  {Tvashtdram  agrajum  gopdm  puroydvdnam  a  huve );  compare  i.  IS, 
10.  He  is  a  companion  of  the  Angirases,  x.  70,  9  {yad  Angirasdm 
abhavah  sachdbhuh),  and  knows  the  region  of  the  gods  ( devanam  pdthal \ 
upa  pra  vidvan  utan  yahsh).  He  iB  supplicated  to  nourish  the  wor¬ 
shipper  and  protect  his  sacrifice.  He  is  drminodas,  the  bestower  of  bless¬ 
ings,  and  suratna,  possessed  of  abundant  wealth,  x.  i‘0;  9,  and  x.  92, 
1 1 ;  and  is  asked,  like  other  gods,  to  take  pleasure  in  the  hymns  of  his 
worshippers,  and  to  grant  them  riches,  vii.  34,  21  f.  {prati  mb,  stomafii 
Tvashtd  jusheta  \  Tvashtd  sudatro  vi  dadhatu  rayali). 

Tvashtri  is  in  several  passages  connected  with  the  Ribhus,  who,  like 
him,  are  celebrated  as  skilful  workmen  (see  Bohtlingk  and  Roth’s 
Lexicon,  s.v.),  who  fashioned  Indra’s  chariot  and  horses,  made  their  own 
parents  young,  etc.,  i.  Ill,  1  {tahhan  ratham  suvritam  vidmand  ’pasas 
tahhan  han'  Indravdha  vrishanvasu  |  tahhan  pitrRhydm  Ribhavo 
ytivad  vayah),  i.  161,7;  iv.  33,  3  ;  iv.  35,  5  ;  iv.  36,  3 ;  and  are  spoken 
of  by  Sayana  (on  i.  20,  6)  as  Tvashtri’s  pupils  {tahhana-vyapara- 
kusalasya  Tvashtuh  Mshydh  Ribhavah).  These  Ribhus  are  said  to  have 
made  into  four  a  single  new  sacrificial  oup  which  Tvashtri  had  formed 
(i.  20,  6.  nta  tyarii  chamasaih  nrnarn  Tvashtur  devasya  nishhritam  \ 
akartta  chaturah  punah  |  i.  110,  3).  This  exhibition  of  skill  is  said  to 
have  been  performed  by  command  of  the  gods,  and  in  consequence  of  a 
promise  that  its  accomplishment  should  be  rewarded  by  their  exalt¬ 
ation  to  divine  honours,  i.  161,  1-5,  (verse  2,  yadi  eva  harishyatha 
sdham  devair  yajniydso  bhavishyatha).  Tvashtri  is  in  this  passage  re¬ 
presented  as  becoming  ashamed  and  hiding  himself  among  the  goddesses 
when  he  saw  this  alteration  of  his  work,  verse  4  {yadd  ’vujehyat  cha- 
masdn  chaturah  hritdn  dd  it  Tvashtd  gnasu  antar  ni  anaje),  and  as  resent¬ 
ing  this  change  in  his  own  manufacture  as  a  slight  to  himself,  and  as 
having  in  consequence  sought  to  slay  his  rivals,  verse  5  ( hanama  endn 
iti  Tvashtd  yad  abravit  chamasam  ye  devapanam  anindishuli).  In  another 
place  (iv.  33,  5,  6),  on  the  contrary,  he  is  said  to  have  applauded 

352  Who  is  the  being  who  claims,  in  x.  125,  1  f.  to  sustain  Tvashtri  and  other  gods 
{aham  somam  ahanasam  Mbharmi  ahath  Tvashtaram) } 
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their  design,  and  admired  the  brilliant  results  of  their  shill  ( vibhruja - 
mandate  chamasSn  aha  iva  avenat  Tvashta  chaturo  dadri£van).'m 

In  x.  66,  10,  the  Eibhus  are  spoken  of  as  the  supporters  of  the  sky 
(dhart&ro  dJmalt  Mbhavah  suhastuh). 

In  ii.  1,  5,  Agni  is  identified  with  Tvashtri,  as  he  is  also,  however, 
with  many  other  gods  in  other  verses  of  the  same  hymn.  In  i.  95,  5, 
Agni  appears  to  be  designated  by  the  word  Tvashtri.  In  vi.  47,  19, 
where  Tvashtri  is  spoken  of  as  yoking  his  horses  and  shining  resplen- 
dently  {yunjanoJlarita  rathe  bhuri  Tvashfeha  rajati),  the  commentator 
supposes  that  Indra  is  referred  to.384 


(2)  Tvashtri' s  daughter  and  her  wedding. 

In  x.  17,  1  f.  Tvashtri  is  said  to  have  given  hiB  daughter  Saranyu  in 
marriage  to  Yivasvat :  “  Tvashta  duhitre  vahatudi  krinoti  ”  iti^dam  vis- 
vam  bhuvanam  eameti  |  Tamasya  mata  paryuhyamana  mahojaya  Yivas- 
vato  nanasa  |  apuguhann  amritam  martyebhyah  kritvl  savarniim  adadvr 
Vivaevate  |  utasvinav  abharad  yat  tad  asid  ajahad  u  dva  mithuna  Saran- 
yuh  |  “Tvashtri  makes  a  wedding  for  his  daughter.  (Hearing)  this 
the  whole  world  assembles.  The  mother  of  Yama,  the  wedded  wife  of 
the  great  Vivasvat,  disappeared.  2.  They  concealed  the  immortal 
(bride)  from  mortals.  Making  (another)  of  like  appearance,  they  gave 
her  to  Yivasvat.  Saranyu  bore  the  two  ASvins,  and  when  she  had 
done  so,  Bhe  deserted  the  two  twins.”  These  two  verses  are  quoted  in 
the  Nirukta,  xii.  10  f.,  where  the  following  illustrative  story  is  told  : 
Tatra  itihasam  acltakshate  |  Tvashtri  Saranyur  Vivasmtah  Aditxjad 
yamau  mithunau  janayanehakara  |  sa  savarnum  anyum  pratimdhaya 

853  Bee  the  Aitareya  Brahmana,  iii.  30,  pp.  210  f.  of  Professor  Haag’s  translation. 
The  Ribhus  had  by  their  austere  fervour,  it  is  there  said,  conquered  for  themselves  a 
right  to  partake  in  the  soma  libations  among  the  gods  ( Ribhuro  vet  direslm  tapusa 
seuiapit/iam  abhgajayan),  which,  however,  they  were  only  allowed  to  do  along  with 
Savitfi  ( =  Tvashtri  P),  to  whom  Prajapati  bad  said,  These  are  thy  pupils;  do  thou 
alone  drink  with  them;  toe  a  ret  ime  antnasas  Ivam  eta  ebhih  smnpibnsva) ;  and  with 
Prajapati.  The  gods,  however,  it  is  said,  loathed  these  deified  mortals  on  account  of 
their  human  smell  {tcbhpo  vai  riviuh  apa  ere  abtbhatmnta  nummlnja-gandhat  .*  and 
accordingly  placed  two  Dhflyyfi)  (particular  verses)  between  themselves  and  the  Ribhus. 

351  On  the  obscure  passage,  i.  84,  16,  where  the  name  of  Tvashtri  is  mentioned,  the 
reader  may  consult  Wilson’s  translation  and  note.  Professor  Roth's  explanation  in  bis 
Illustrations  of  the  Nirukta,  p.  49,  and  Professor  Benfey’o  version  in  his  Orient  and 
Occident,  ii.  246  f. 


228  TVASHTRI’S  DAUGHTER  AND  HER  'WEDDING. 

asvam  mpaih  kritva  pradadrava  \  sa  Yivasvdn  Adilyah  ahaffz  eva  r&pafii 
hritvu  tarn  anusritya  sambabkuva  |  tato  ’hincm  jwjnuie  smary&ydra 
Manuh  |  “  Saranyu,  the  daughter  of  Tvashtri,  bore  twins  to  Yivasvat, 
the  son  of  Aditi.  She  then  substituted  for  herself  another  female  of 
similar  appearance,  and  fled  in  the  form  of  a  mare.  Yivasvat  in  like 
manner  assumed  the  shape  of  a  horse,  and  followed  her.  Prom  their  in¬ 
tercourse  sprang  two  Asviuer  while  Manu  was  the  offspring  of  Savarna 
(or  the  female  of  like  appearance).”  See  Roth’s  interpretation  of  R.Y. 
x.  17,  1  ff.  and  remarks  thereon,  in  the  Journal  of  the ’Soman  Oriental 
Society,  iv.  424  f. ;  and  the  same  writer’s  translation,  in  his  Illustra¬ 
tions  of  the  Nirukta,  p.  161,  of  a  passage  of  the  Brihaddevata,  quoted r 
by  Sayana  on  R.V.  vii.  72,  2,  relating  the  same  story  about  Yivasvat 
and  Saranyu  which  is  given  in  the  Nirukta.  That  passage  is  as  fol¬ 
lows:  Abhavad  mithumm  Tvashfuk  Saranyus  Prihrdk  saha  J  sa  vai 
Saranyum  prayachhat  svayam  eva  Vivasvate  \  tatah,  Saranyvam  gate  te 
Tamayamyau  Vivasvatah  \  tav  apy  ubhau  yMi&v  eva  hy  astam  Yamyd 
eha  mi  Yamal}  |  Srishtva  bharttuh  parolcsham  iu  Saranyuk  sadri&iih 
striyam  |  niksliipya  mithunau’tasydm  aha  bhutvd  prachahrame  \  avijnd- 
nad  Vivasvaihs  tu  tasyam  ajanayad  Mdnum  |  rajarshir  aslt  sa  Manur 
Vivasvan  ha  tejasa  |  sa  vijndya  apahranfaih  Saranyum  dtmarupinlm  | 
Tvdshtrlm  praii  jagdmasu  vuji  bhutvd  salahhanah  |  Saranyus  tu  Vivas- 
vantaih  vijndya  hayaruptnam  |  nmthimuyopachalcrama  tarn  sa  tattraru- 
roha  sah  |  tatas  tayos  tu  vegena  sukram  tad  apatad  bhuvi  |  upajighrat 
cha  sa  tv  asva  tat  sukram  garbha-kdmyayd  [  dghrdna-mdtrat  iukram 
tat  kumdrau  sambabhuvatnh  |  Msatyat  chaiva  Dasras  clia  yau  stutav 
ahindv  api  |  “  Tvashtri  had  twin  children,  (a  daughter)  Saranyu,  and 
(a  son)  Trisiras.  He  gave  Saranyu  in  marriage  to  Yivasvat,  to  whom 
she  bore  Yama  and  YamI,  who  also  were  twins.  Creating  a  female 
like  herself  without  her  husband’s  knowledge,  and  making  the  twins 
over  in  charge  to  her,  Saranyu  took  the  form  of  a  mare,  and  departed. 
Vivasvat,  in  ignorance,  begot,  on  the  female  who  was  left,  Manu,  a  royal 
rishi,  who  resembled  his  father  in  glory.  But  discovering  that  the 
real  Saranyu,  Tvashtri’s  daughter,  had  gone  away,  Yivasvat  followed 
her  quickly,  taking  the  shape  of  a  horse  of  the  same  species  as  she. 
Recognizing  him  in  that  form  she  approached  him  with  the  desire  of 
sexual  connection,  which  he  gratified.  In  their  haste  his  seed  fell 
on  the  ground,  and  she,  being  desirous  of  offspring,  smelled  it.  Prom 
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this  act  sprang  the  two  Kumaras  (youths)  Nasatya  and  Dasra,  who  are 
lauded  as  A&ins  (sprung  from  a  horse).” 

In  R,Y.  yjii.  26,  21  f.,  as  we  have  already  seen,  p.  144,  Yayu  also  is 
spoken  of  as  Tvashtri’s  son-in-law.  Whether  Yayu’s  wife  was  different 
from  Saranyu,  or  whether  there  is  a  discrepancy  between  this  story 
and  the  one  just  referred  to  about  Yivasvat,  does  not  appear. 

Tvashtri  is  represented  as  having  for  his  most  frequent  attendants  the 
wives  of  the  gods,  i.  22,  9  ( Ague  patnir  iha  a  vaha  devanum  uiatlr  upa  \ 
Tvashtdram  somapitaye) ;  ii.  81,  4,'  ii.  36,  3;  vi.  50,  13;  vii.  35,  6; 
x.  64,  10 ;  x.  66,  3.  This,  according  to  Professor  Roth,  s.v.,  results 
from  the  fact  that  it  is  in  the  wombs  of  females  that  his  creative  action 
is  principally  manifested. 

In  x.  49,  10,  he  is  spoken  of  as  if  he  were  a  deity  of  some  import¬ 
ance,  though  inferior  to  Indra,  since  the  latter  is  said  to  place  in  the 
rivers  a  lucid  element,  which  even  Tvashtri,  though  a  god,  could  not  do 
{ahaih  tad  dm  dhdrayam  yad  dm  na  devas  chana  Tvashtd  adharayad 
ruiat). 

(3)  Hostility  of  Indra  and  Tvashtri. 

Indra  is  occasionally  represented  as  in  a  state  of  hostility  with 
Tvashtri  and  his  son.355  Thus  in  iii.  48,  4,  it  is  said  that  Indra  over¬ 
came  him,  and  carried  off  his  soma-juice,  which  he  drank  from  the- 
cups  ( Tvashtdram  Indro  janushd  ’bhibhuya  dmushya  somam  apibat  cha- 
mushu),  and  in  iv.  18,  3,  that  the  same  god  drank  off  the  soma  in  his 
house  (Tvashtur  grihe  apibat  somam  Indrah).  In  explanation  of  these 
allusions,  the  commentator,  who  in  his  note  on  iii.  48,  4,  calls  Tvashtri 
an A.eaia.(lbashtrindmalcam  amram),  refers  to  the Taittiriya  Sanhita,  ii. 
4,  12,  *1,  where  it  is  related  that  Tvashtri,  whose  son  had  been  slain 
by  Indra,  began  to  perform  a  Boma-sacrifice  in  the  absence  of  the 
latter,  and  refused,  on  the  ground  of  his  homicide,  to  allow  him  to 
-  assist  at  the  ceremony ;  when  Indra  interrupted  tho  celebration,  and 
drank  off  the  soma  by  force  ( Tvashtd  hataputro  vlndram  somam  dharat  \ 
tasminn  Lidmh  upahavam  aichhata  |  tain  na  updhvmjata  “putram  me 

3M  In  i.  80, 14  (6eo  above,  p.  96),  it  is  said  that  oven  Tvashtri  trembles  at  Indm's 
wrath  when  he  thunders.  But  this  trait  is  merely  introduced  to  indicate  tho  terriik 
grandeur  of  Indra’s  manifestations.  In  Vaj.  Sanh.  xx.  44,  Tvashtri  is  said  to  have 
imparted  vigour  to  Indra  {Teashtd  rfadlmt  imhmarn  Indrdya  vfieh^e). 
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’vadhlr  ”  Hi  \  sa  yajna-veiasam  Icritva  pr&saM  sonmn  aptbtsb  |  Th Use 
words  are  repeated  in  ii.  5,  2,  1).  Compare  S'atapatlia  Brabmana,  Lp, 
3,  6  ff.  ;  y.  5,  4,  7  ff. ;  xii.  7,  1,  1 ;  xii.  8,  3,  1  ff. 

The  son  of  Tvashtri  is  mentioned  in  two  passages  of  the  Rig-weda, 
In  x.  8,  8,  it  is  said :  Sa  pitryani  ayndhani  vidvan  indreshitak  Aptyo 
ably  ayvdhyat  |  tnsirsMmm  saptarasmim  jaghmvoun  ToOshtrasya  chin 
nth  sasrijc  Tritu  p~<h  |  9.  Bhuri  id  Indr  alp  udinalcshmitam  ojo  avdbhmat 
satpatir  manyamdnam  |  Tvashtrasya  chid  Viivarvpasya  gonarn  acha- 
kranas  trini  slrsha,  para  varlc  j '  “  This  Trita  Aptya,  knowing  his 
paternal  weapons,  and  impelled  by  Indra,  fought  against  the  three¬ 
headed  and  seven-rayed  (monster),  and  slaying  him,  he  carried  off  the 
cows  even  of  the  son  of  Tvashtri.  9.  Indra,  the  lord  of  the  good, 
pierced  this  arrogant  being,  who  boasted  of  his  great  force ;  seizing  the 
cows,  he  struck  off  the  three  heads  even  of  Yisvarupa  the  son  of 
Tvashtri  (or  of  the  omniform  son  of  Tvashtri).”  (Compare  ii.  11,  19). 
A  loud-shonting  monster  with  three  heads  and  six  eyes,  perhaps  iden¬ 
tical  with  the  son  of  Tvashtri,  is  also  mentioned  in  x.  99,  6,  as  having 
been  overcome  by  Indra  or  Trita  ( sa  id  damfh  tuviravam  patir  dan 
skalalcsharh  trislrshanam  damanyat  |  asya  Trito  nu  ojasU  vridhano  vipa 
vardham  ayoagraya  han). 

Yisvarupa  is  frequently  mentioned  in  later  works. 

According  to  the  Taittirlya  Sanhita,  ii.  5,  1,  1  ff.,  he  was  the  priest 
of  the  gods,  while  he  was  sister’s  son  (no  further  genealogy  is  given) 
of  the  Asuras.855  He  had  three  heads,  called  respectively  the  soma- 

358  I  subjoin  a  passage  from  the  same  Sanhita,  vi.  4,  10,  1  (p.  49  of  India  Office 
MS.,  No.  1702), ^elating  to  the  gods  and  AsuraB,  their  original  equality  in  good, 
ness  and  power,  and  their  respective  priests.  jBriha-spatir  devmiam  pumhitah 
asit  sandumarkav  asurdnatn  |  brahmanvanto  devhh  Ssan  brahmanvanto  'surah  |  to 
nyomjam  nasaknmann  abhibhavttum  |  te  dmih  iandamarkav  upamantrayanta.  | 
tav  abrutam  “  varam  vrindfalmi  grahav  eva  tide  alrdpi  grihyctam"  iti  \  tabhyam 
etau  suh-umantkindv  ayrihnan  |  tats  devdh  devdh  ahhavan  para  'surah  |  yasyaivam 
vidushah  stih-amanlhmau  grihyete  bhavaty  atmana  para  asya  bhratrivyo  bhavati  \ 
tan  devdh  apanudya  almana  Indrayajuhmuli  |  ityddi  |  “  Brihaspati  was  the  priest  of 
the  gods,  S'anda  and  Marita  the  priests  of  the  Asuras.  The  gods  were  devout 
and  so  were  the  Asuras.  Neither  could  overcome  the  other.  The  gods  invited 
S’anda  and  Marka,  who  said,  ‘  Let  us  ask  a  favour ;  let  draughts  also  he  offered 
to  us.’  The  gods,  in  consequence,  allowed  to  them  the  dukra  and  manthin  draughts, 
and  by  doing  so  became  gods,  and  the  Asuras  were  worsted.  The  man  who  knows 
this  and  acts  accordingly  prospers  himself  and  his  enemy  succumbs.  The  gods 
sent,  away  S'anda  and  Marka  and  offered  up  themselves  to  Indra.”  Compare  the 
S'at.  Br.  iv.  2,  1,  4  ff.  According  to  the  Kathaka  26,  7,  quoted  in  Indische  Studien 
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drinker,  the  wine-drinker,  and  the  food-eater.  He  declared  in  public 
that  the  sacrifices  Should  be  shared  by  the  gods  only,  while  he  privately 
recommended  that  they  should  be  offered  to  the  Asuras.  For,  as  the 
autherftof  the  Brahmana  remarks,  it  is  customary  for  people  in  public 
to  promise  every  one  a  share,  whereas  it  is  only  those  to  whom  the 
promise  is  privately  made  who  obtain  its  fulfilment.  Indra  was 
alarmed  lest  his  dominion  should  by  this  procedure  of  Visvarupa  be 
overturned,  and  he  accordingly  smote  off  his  heads  with  a  thunderbolt. 
The  three  heads  were  turned  into  birds,  the  one  called  Soma-drinker 
became  a  Eapinjala  (or  Fraucoline  partridge),  the  Wine-drinker  a 
Kalavinka  (or  sparrow),  and  the  Food-eater  a  Tittiri  (or  partridge),  etc. 
( Visvarupo  vai  Todshfrah  purohito  devdnum  asit  svasnyo  ’surdndm  | 
tasya  trlni  sirshdny  asm  somapanam  surapunam  annadanam  1  sa  prat- 
yalcsham  devebhyo  bhagam  avadat  parohsham  asurebhyah  \  sarvasmai 
pratyatcsham  bhdgarn  vadanti  |  yasmai  eva  parohsham  vadanti  tasya 
bhdgah  uditah,  |  tasm&d  Indry  ’bibhed  idrih  vai  rdshtram  paryuvarttayati 
iti  tasya  vajram  dddya  sirshdny  achhinat  |  yat  somapanam  dsit  sa  hapin- 
jalo  ’bhavat  \  yat  surdpdnaih  sa  halavinhah  |  yad  annadanam  sa  tittirih). 
The  S'atapatha  Brahmana  tells  the  story  in  some  respects  at  greater 
length,  i.  6,  3,  1  ff. ;  Tvashtur  ha  vai  puttras  trislrshdh  shadahshah  dsa  \ 
tasya  triny  eva  muhhdny  dsus  tad  yad  evaihrupah  dsa  tasmdd  Visvarupo 
ndma  \  2.  Tasya  somapanam  eva  chain  muhham  dsa  |  surapunam  eham  j 
anyasmai  akandya  eham  [  tarn  Indro  didvesha  tasya  tdni  iirshdni  pra- 
ehichheda  |  3.  Sa  yat  somapanam  dsa  tatah,  hapinjalah,  samabhavat  \ 
tasmdt  sa  babhrukah  iva  babhmr  iva  hi  somo  raja  |  4.  At  ha  yat  surd- 
pdnam  dsa  tatah  halavinhah  samabhavat  \  so  ’ bhimudyathah  iva  vadati  \ 
abhimadyann  iva  hi  surdm  pitvd  vadati  \  5.  Atha  yad  anyasmai  asandya 
dsa  iotas  tittirih  samabhavat  |  tasmdt  sa  viharupatamah  iva  |  santy  eva 
ghritastokdh  iva  tvad  madhmtohdh  iva  tvat  parneshv  dsehutitd/i  |  evam- 
rdpaih  hi  sa  tena  asanam  dvayat  |  6.  Sa  Tvashtd  chuhrodha  “  ha: in  me 
putram  avadhld  ”  iti  so  ’pendram  eva  somam  ujahre  \  sa  yatha  ’yaiii 
somalj,  prasuta/i  evam  apendrah  eva  dsa  |  7.  Indro  ha  vai  ihshdnchahre 

iii.  467  (compare  Ajsv.  S'rauta  Sutras,  i.  4,  9),  the  gods  had  four  hotri  priests, 
Bhupati,  Bhuvanapnti,  Bkatanfimpati,  and  Bhuta,  of  whom  the  first  three  died  from 
discharging  their  duty,  when  the  fourth  became  afraid  and  fled,  etc.  Professor  Weber 
compares  the  otory]  about  Agni,  quoted  above,  p.  203,  from  the  Tnitt.  S.  On  the 
original  equality  of  the  gods  and  Asnrns  see  the  4th  vol.  of  this  work,  pp.  61  ff..  and 
note  22,  p.  15,  above. 
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“  idaih  vai  ma  somad  antaryaiiti”  iti  \  sa  yatha  bally  on  abaliyasal}  evmn 
anupahutah  eva  yo  dronalcaMe  sulcrah  as  a  tarn,  IhakshayanchoMra  j  sa  1m 
enam,  jihiihsa  |  so  ’ sya  vUvahTx  eva  pranebkyo  dudrava  mulihadha  eva  asya- 
atha  sarvebhyo  'nyebhyahpraneblxyah  |  8.  Sa  Tvashfa  chtlcrodha  “ hmidme 
’nupahutah  somam  abhalcshad ”  iti  \  sa  svayam  eva  yqymvefasaffi,  ohalere  j 
sa  yo  dronalcaMe  bulcrah  parihshtah  asa  tain  pravarftayunchahara 

“  Indra-satrur  .  ardkasva’’  iti - |  10.  Atha  yad  abravld  Indra-batrur 

vardhasva  ”  iti  tasmud  u  ha  enam  Indrah  eva  jaghuna  )  atha  yad  ha 
sasvad  avahshad  “  Indrasya  satrur  vardhasva”  iU  basvad  u  ha  sa  eva 
Indram  ahamshyat  \  ''  Tvashtri  had  a  son  with  three  heads  and  sis 
eyes,  who  had  three  mouths ;  and  hence  was  called  Yiivarupa  (Omni¬ 
form).  2.  One  of  his  mouths  was  the  Soma-drinker,  the  second  the 
Wine-drinker,  and  the  third  was  destined  for  consuming  other  things. 
Indra  hated  this  Yisvarupa,  and  cut  off  his  three  heads.  3.  From  the 
Soma-drinker  sprang  a  Kapinjala  (Francoline  partridge);  and  hence 
this  bird  is  brown,  because  king  Soma  is  of  that  colour.  4.  From  the 
Wine-drjnker  sprang  a  Kalavinka  (sparrow/;  and  in  consequence  this 
bird  utters  sounds  like  a  drunkard,  just  as  a  person  does  who  has  drunk 
wine.  5.  From  the  third  mouth  sprang  a  Tittiri  (common  partridge), 
which  in  consequence  has  the  greatest  variety  of  colours,  for  drops  of 
ghee  and  of  honey  seem  to  be  sprinkled  in  different  places  on  its  wings  : 
for  by  this  mouth  he  (Yisvarupa)  received  such  sorts  of  food.  6. 
Tvashtri  was  incensed ;  and  saying  “  He  has  killed  my  son,”  he  offered 
a  libation  of  soma  to  the  gods,  excluding  Indra.  7.  Indra  perceived 
that  he  was  excluded  from  partaking  the  soma,  and  as  a  stronger  acts 
towards  a  weaker  being,  he  without  invitation  drank  off. the  purified 
soma  in  the  vessel.  But  it  affected  him  injuriously!;  it  issued  from  his 
mouth  and  then  from  all  the  other  outlets  of  his  body.  8.  Tvashtri  was 
angry  that  Indra  had  drunk  the  soma  without  invitation ;  and  himself 
broke  off  the  sacrifice,  employing  the  soma  which  was  left  in  the  vessel 
(in  another  rite)  using  the  formula  ‘Thou  of  whom  Indra  is  the  enemy, 
flourish:  ’  10.  As  he  used  the  words  accented  so  as  to  produce  this 

sense,  Indra  slew  him.  Had  he  said  ‘  Flourish,  enemy  of  Indra,’  he 
would  have  slain  Indra,  instead  of  Indra  slaying  him.” 

The  version  of  the  same  legend  from  the  Kathaka,  12, 10,  in  Indisehe 
Studien,  iii.  464,  gives  some  "bther  particulars ;  Indra  was  afraid  that 
Yisvarupa  was  going  to  become  everything  (“  all  this  ” :  sa  Indro  ’man- 
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l  \yata  “  ayaiii  Davit  idam  bhamshyati),  and  fie  accordingly  prevailed  on  a 
|  earpenterto  run  find  cut  off  his  heads,  which  the  artizan  accordingly  did 
?  with  his  axe.  (sa  ttthhamm  Ushthantam  abrcmid  “  adhima  asya  imani 
S'  *  MrsMm  cJttimdM’'1  j  tasya  taksha  wpadrutya  para&una  klrshany  aolihimt). 

Compare  the  S'atapatha  Brahmana,  i.  6,  3,  Iff.;  v.-  5,  4,  2  ff. ;  and 
the  Mahafikarata,  TJdyoga  Parva,  228  ff. 

In  the  Markandeya  Purana,  section  77,  Tvashtri  is  identified  with 
'  Viivakarman  and  Prajapati.  Compare  verses  1,  10,  15,  16,  34,  36, 
38,  and  41.  Professor-  “Weber  (Omina  und  Portenta,  p.  391  f.)  refers 
to  a  passage  of  the  Adbhutadhyaya  of  the  Kausika  Sutras,  where 
Tvashtri  is  identified  with  Savitri  and  Prajapati. 


234 


SECTION  XV. 

THE  AS'VINS. 

(1)  The  character  and  parentage  of  the  Ah'ins,  their  relations  to  Surya, 
their  attributes  and  accompaniments. 

The  Alvins  seem  to  have  been  a  puzzle  even  to  the  oldest  Indian 
commentators.  Yaska  thus  refers  to  them  in  the  Nirukta,  xii.  1 : 

Atha  ato  dyusthanah  devatali  |  tasam  Ahinau  prathomagaminau 
bhavatah  |  Ahinau  yad  vyasnuv&te  sarvam  rasena  anyo  jyotisha  anyah  \ 
“ASvair  ahinav”  ity  Aurnabhuvah  |  tat  kdtf  Ahinau  |  “  Dyavaprithi- 
vyav"  ity  eke  \  “ahordtrdv”  ity  eke  |  “ Suryachandramasciv”  ity  eke  \ 
“rajdnau  punyakritdv  ”  ity  aitihdsikdh  \  tayoli  kalah  urddham  urdh- 
varratrat  prakdtnbhdvasya  anuvishhtambliam  anu  |  tamobhago  id  ma- 
dhyamo  jyotirbhdgah  adityah  |  5.  Tayoh  kalah.  suryodayaparyantah  \ 

“  Next  in  order  are  the  deities  whose  sphere  is  the  heaven ;  of  these 
the  Asvins  are  the  first  to  arrive.  They  are  called  Alvins  because 
they  pervade  ( vyasnuvdte )  everything,  the'one  with  moisture,  the  other 
with  light.  Aurnabhava  says  they  are  called  Alvins,  from  the  horses 
{asvaih,  on  which  they  ride).  Who,  then,  are  these  Alvins  ?  ‘Heaven 
and  Earth,’  357  say  some ;  ‘  Day  and  Night,’  say  others';  ‘  The  Sun  and 
Moon,’  say  others  ;  ‘  Two  kings,  performers  of  holy  acts,’  say  the 
legendary  writers.  Their  time  is  subsequent  to  midnight,  whilst  the 
manifestation  of  light  is  delayed;  [and  ends  with  the  rising  of  the 
sun,  ibid.  xii.  5].  The  dark  portion  [of  this  time]  denotes  the  inter¬ 
mediate  (god4=  Indra  ?),  the  light  portion  Aditya  (the  Sun).” 358 

351  Compare  S.  P.  Br.  iv.  1,  5,  16,  Atha  yad  “ Asvinav ”  iti  ime  ha  vai  dydvd- 
prithivt  pratyahsham  ascinau  |  ime  hi  idaiix  sarvam  asmivatam  |  “Tho  Heavea  and 
Earth  are  manifestly  the  As'vins,  for  they  (Heaven  and  Earth)  have  pervaded  every- 

S5S  see  the  different  interpretation  given  by  Professor  Goldstiioker,  at  the  close  of 
this  section.  The  words  are  obscure. 


CHARACTER  AND  PARENTAGE  OP  THE  AS'YINS,  ETC.  235 

Professor  Roitli,  on  the  strength  of  this  passage,  considers  that 
Yaska  identifies  the  two  Asvins  with  Indra  and  the  Sun  (Illustrations 
of  Nirukte,  p.  1S9).s5s  • 

la  the-  Journal  of  the  German  Oriental  Society,  iv.  425,  the  same 
author  thus  speaks  of  these  gods :  “  The  two  Alvins,-  though,  like  the 
ancient  interpreters  of  the  Yeda,  we  are  by  no  means  agreed  as  to  the 
conception  of  their  character,  hold,  nevertheless,  a  perfectly  distinct 
position  in  the  entire  body  of  the  Yedic  deities  of  light.  They  are  the 
earliest  bringcrs  of  light  in  the  morning  sky,  who  in  their  chariot 
hasten  onward  before  the  dawn,  and  prepare  the  way  for  her.” 360 

In  .a  passage  of  the  R.Y.,  x.  17,  2  (quoted  above  in  the  section  on 
Tvashtri,  p.  227),  the  Asvins  are  represented  as  the  twin  sons  of  Yi- 
vasvat  and  Saranyu.  They  are  also  called  the  sons  of  the  sky  {divo 
iiapata)  in  R.Y.  i.  182,  1  ;  i.  184,  1 ; 361 .  x.  61,  4  ;  and  in  i.  46,  2, 
sindhumatara,  the  offspring  of  the  Ocean 363  (whether  aerial  or  terres¬ 
trial). 

The  Taitt.  S.  vii.  2,  7,  2,  says  that  the  Asvins  are  the  youngest  of 
the  gods  (asvinau  vai  devanam  anujavarau). 

In  i.  180,  2,  the  sister  of  the  Asvins  is  mentioned,  by  whom  the 
commentator  naturally  understands  TJshas  (scasristhdnlyd  svayamsdrinl 
va  ushah).  In  vii.  71,  1,  and  elsewhere  (see  above,  p.  188,  191), 
Tishas  is  called  the  sister  of  Night,  whilst  in  i.  123,  5,  she  is  said 
to  be  the  sister  of  Bhaga  and  Varuna. 

The  Aivins  are  in  many  parts  of  the  Rig-veda  connected  with 
Surya,  the  youthful  daughter  of  the  sun  (called  also  TTrjanI  in  one 

359  RY.  L  181, 4,  is,  according  to  Roth,  quoted  by  Yaska  in  illustration  of  his 
view :  “Bom  here  and  there  these  two  have  striven  forward  (?)  with  spotless  bodies 
according  to  their  respective  characters.  One  of  you,  a  conqueror  and  a  sage,  [is  the 
eon]  of  the  6trong  one  (?)  j  the  other  is  bom  onward,  the.  son  of  the  sky”  ( ihchujata 
eamavavasttam  arepasa  tanva  ndmabhih  svaili  |  jishnur  ram  (uiynh  sumakhasya 
citrir’dim  anyali  subhayah  putrah  uhe).  Compare  Roth’s  transl.  in  Illustrations  of 
Nirckta,  p.  169. 

For  some  speculations  of  Professor  Muller  and  Weber,  on  the  Asvins,  see  the 
lectures  of  the  former,  2nd  series,  p.  489  f.,  and  the  Indische  Studicn  of  tho  latter, 
vol.  v.  p.  234. 

391  In  i.  181, 4,  only  ono  of  them  is  said  to  be  the  6on  of  the  sky.  See  note  369,  above. 

s®  On  this  the  commentator  remarks  that,  although  it  is  the  Sun  and  Moon  that 
are  sprung  from  tho  sea,  yet  tho  same  epithet  applies  equally  to  the  Asvins  who,  in 
tho  opinion  of  oomo,  aru  identical  with  the  formor  (jyadyapi  surya-chandramasav  cvr. 
simmdriyati  tatkapy  Advinoh  tiishanohit  mate  tadrupatvat  tathatvam). 
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place,  i.  119,  2,  as  Sayana  understands  it,  suryasya  duhitu)™  who  is 
represented  as  haying,  for  the  sake  of  acquiring  Mends,  chosen  them 
for  her  two  husbands,  i.  119,  5  (a  mm  patitvam  sahhydya  jagmutk 
yosha  ’vrinita  jenya  yuvfm  pati ) ;  iv.  43,  6  ( tad  u  she  vam  ajiram  -dhoti 
yanam  yem  patl  bhavailtah  Suryayah )  ;  vii.  69,  3  (pi  vain  rathe  vadlvoa 
yddamdnah  antdn  divo  badhate  varttanibhyam )  ;  x,  39,  11,  na  tafh 
rdjdndv  Adite  iotas  chana  na  amlmli  aknoti  duritam  nakvr  bhayam  j  yam 
Asvina  suhava  rudravarttani  purvratharh  krimthah  patnya  saha  \ 
“  Neither  distress,  nor  calamity,  nor  fear  from  any  quarter  assails  the 
man  whom  ye  Asivins,  along  with  [your]  wife,  cause  to'  lead  the  van 
in’his  car;”  SGi  and  as  loving  to  ascend  their  chariot,  i.  34,  5 ;  i.  116, 
17;  i.  117,  13  {yuvo  ratham  duhita.  suryasya  saha  sriya  Ifdsatyd 
’vrinita)-,  i.  118,  5  ( a  vain  ratham  yuvatis  tishthad  atra  jushtvi  nara 
duhita  Suryasya)  ;  iv.  43,  2  ;  v.  73,  5  (a  yad  vam  Surya  ratharn 
tishthat,  etc.) ;  vi.  63,  5  f.  ;  vii.  68,  3 ;  vii.  69,  4 ;  viiL  8,  10 ;  viii. 
22,  1  ;  viii.  29,  8.“5 

E.V.  i.  116,  17,  is  as  follows:  a  vdffi  ratfiaih  duhita,  suryasya  kar- 
shmevatishthad  arvata  jayanti  |  visve  devah  arm  amamyamta  hridbhilj, 
“ sam  Sriya.  Ndsatyd  sachethe”  |  “The  daughter  of  the  sun  stood 
upon  your  chariot,  attaining  first  the  goal,  as  if  with  a  race-horse. 
All  the  gods  regarded  this  with  approbation  in  their  hearts  (exclaiming) 
‘  Te,  o  Nasatyas,  associate  yourselves  with  good  fortune.1  ”  On  this 
passage  Sayana  remarks  as  follows :  Savita  sva-duhitararn  Suryahhyam 
Somaya-  rajne  pradatum  aichhat  \  tain  Suryam  sane  devah  varayamasuh  | 
te  any  any  am  uehur  “Adityam  avadhim  hritva  ajirn  dhavama  yo  asmakam 
ujjeshyati  tasya  iyam  bhavishyaii”  iti  \  tatra  Asvinav  udajayatam  [  sa 
cha  Surya  Jitavatas  tayoh  ratham  aruroha  |  “  atra  Prajapatir  vai 
somaya  rajne  dnhitaram  prayachhad  ”  ityadiham  b-dhmamm  anusandhe- 
yam  |  “  S’avitri  had  destined  his  daughter  Surya  to  be  the  wife  of  king 
Soma.  But  all  the  gods  were  anxious  to  obtain  her  hand,  and  resolved 
that  the  victor  in  a  race  which  they  agreed  to  run,  with  the  sun  for 
their  goal,  should  get  her.  She  was  accordingly  won  by  the  Asvins, 
and  ascended  their  chariot.”  Sayana  goes  on  to  quote  the  commence- 

3ts  Professor  Roth,  s.v.,  takes  the  word  for  a  personification  of  raja,  “  nourishment.” 

so4  The  construction  of  the  words  patnya  saha,  “  with  wife,”  is  not  however  very 
clear,  as  they  may  perhaps  refer  to  the  wife  of  the  worshipper. 

555  See  also  A.Y.  vi.  82,  2. 
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ment  of 'the  atopy,  as  told  in  the  Brahmana.  The  words  agree  with 
those  which  Introduce  a  reference  to  Surya’ s  marriage  to  Soma  in  Ait. 
Br.  iv.  7,  felt  the  story  there  told  (of  which  an  abstract  will  he  found 
in  a  note  further  on)  does  not  coincide  with  that  of  which  the  com¬ 
mentator  gives  a  summary. 

Allusion  is  also  made  to  Surya  in  connection  with  the  Asvins  in 
x.  85,  9,  where,  however,  they  no  longer  appear  as  her  husbands, — a 
feet  which  seems  to  involve  a  contradiction  between  the  passages  cited 
above,  and  this.;'  9.  Somo  vadhuyur  abhavat  Asvind  ’stam  ubhd  vara.  | 
Suryam  yat  patye  iarnsantlm  manasa  Savita  ’dadat  |  14.  Yad  Asvina 
prichhamdndv  ayatam  triehahrem  vahatum  Suryayah  j  visve  devuk  anu 
tad  vam  ajanam  putrah  pitmrdv  avrimta  Pushd  I  “  Soma  was  the 
wooer,  the  Asvins  were  the  two  friends  of  the  bridegroom,366  when 
Savitri  gave  to  her  husband  Surya,  consenting  in  her  mind.  14.  When 
ye  came,  Alvins,  to  the  marriage  procession  of  Surya, "to  make  en¬ 
quiries,  all  the  gods  approved,  and  fustian, 367  as  a  son,  chose  you 
•  for  his  parents.” 

The  daughter  of  the  Sun  is  connected  with  the  Soma  plant  in  ix.  1, 
6  {pundti  te  parisrutaih  somam  suryasya  duhitd  \  “  The  Daughter  of 
the  Sun  purifies  thy  distilled  soma,”  etc;  and  in  ix.  113,  3,  she  is 
said  to  have  brought  it  after  it  had  been  expanded  by  the  rain  (par- 
janyavriddham  tnahisham  tain  suryasya  duhitd  ’’bharat). 

If  we  look  on  Soma  as  the  plant  of  that  name,  the  connection 
between  him  and  Surya  is  not  very  clear ;  but  if  Soma  be  taken  for 
the  moon,  as  he  evidently  appears  to  be  in  x.  85,  3  (“  When  they 
crush  the  plant,  he  who  drinks  fancies  that  he  has  drunk  Soma;  but 
no  one  tastes  of  him  whom  the  priests  know  to  be  Soma ;  ”)366  it  is  not 
unnatural,  from  the  relation  of  the  two  luminaries,  that  he  should 
have  been  regarded  as  son-in-law  of  the  sun. 

The  Asvins  are  described  as  coming  from  afar,  from  the  sky  or  from 
the  lower  air,  and  are  besought  to  allow  no  other  worshippers  to  stop 

399  Compare A.V.  id.  8,  1,  “When  Manyu  brought  his  bride  from  the  houso  of 
Sank  a]  pa,  who  wore  the  bridegroom's  friends  ?  ’’  etc.  (pad  Mnnyur  jnyim  dvuhat 
Saukal/msya  gfihud  adhi  |  Itc  asan  jonyah  he  vardh  kah  ujyesh\hanm  ’lihuvnl). 

361  Weller  asks  (Ind.  S.  v.  183,  187,)  whether  PQshan  hero  is  not  meant  to  desig¬ 
nate  Soma,  the  bridegroom.  In  vi.  68,  4,  the  gods  are  said  to  have  given  Pushun  to 
Surya.  See  above  p.  179. 

309  See  at  the  close  of  tho  noxt  section  on  Soma,  and  Weber’s  Ind.  Stud.  v.  1 79. 
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them,  i.  22,  2  (divispriiu) ;  i.  44,  5  (a  do  yataih  divo  acliha  prifldvytijt 
ma  vam  anyc  ni  yaman  dovayantah)  ;  viii.  5,  30  (fern  no  vajinivusS. 
paruvatas  chid  agatam )  ;  viii.  8,  3,  4,  7  (4.  A  no  ydtadi  dims  pari 
antarikshat) ;  viii.  9,  2 ;  viii.  10,  1 ;  viii.  26, 17 ;  or  as  being  in,  or  arriv¬ 
ing  from,  different  unknown  quarters,  whether  above  or  below,  far  or 
near,  and  among  different  races  of  men,  i.  184, 1 :  v.  73. 1  (pad  adya  sthah 
pcvravati  yad  arvui  •!>) ;  v.  74,  10  ( asvina  yad  ha  karhi  chit  isn&myatam 
imam  havam) ;  vii.  70,  3;  vii.  72,  6  (a  patch  d  t  y  istad  a 
asvina  yatam  adharad  udaktat  |  a  visvatah)  :  vui.  lu.  a  (yad  adya 
aivindv  apag  yat  pruk  stho  vajinivasu  \  yad  Druhyam  Anavi  'Burvase 
Tadau  have  vam  alha  ma  agatam) ;  viii.  62,  6.  Sometimes  the  wor¬ 
shipper  enquires  after  their  locality,  v.  74,  2,  3 ;  vi.  63,  1 ;  vui.  62,  4 
(hiha  stlmk  kuha  jagmathuh  Ituha  iyeneva  petathuh).  In  one  place 
(viii.  8,  H3,)  they  are  said  to  have  three  stations  (trtni padani  Asvinor 
avih  santi  guha  parali).  The  time  of  their  appearance  is  properly  the 
early  dawn,  when  they  yoke  their  horses  to  their  car  and  descend  to 
earth  to  receive  the  adorations  and  offerings  of  their  votaries,  i.  22,  1 
(prataryuja  vi  bodhayahinau)  ;  i.  184,  1;  iv.  45,  2;  vii.  67,  2;  vii. 
69,  5;  vii.  71,  1-3;  vii.  72,  4;  vii.  73,  1;  viii.  5,  1,  2 ;  viii.  9,  17; 
x.  39,  12 ;  x.  40,  1,  3 ;  x.  41,  1,2;  x.  61,  4).  I  cite  a  few  of  these 
texts :  vii.  67,  2.  Asoclii  Agnih  samidMno  asms  wpo  adrisran  tamasai 
chid  antah  \  acheti  hetur  ushashah  purastat  sriye  dive  dmhityr  jayama- 
nah  |  3.  Ahhi  vam  nunam  ahina  suhotd  stomaih  suhahti  nasatya  vvoak- 
van  |  “Agni,  being  kindled,  has  shone  upon  us;  even  the  remotest 
ends  of  the  darkness  have  been  seen ;  the  light  in  front  of  Ushas,  the 
daughter  of  the  sky,  has  been  perceived,  springing  up  for  the  illumi¬ 
nation  (of  all  things).  3.  Now,  Alvins,  the  priest  invokes  you  with 
his  hymns,”  etc. 

viii.  o,  1.  JDtirad  iheva  yat  sail  arunapsur  atisvitat  |  vi  bhanum 
vihadha  ’tanat  |  2.  Nrivad  dasra  manoyuja  ratkem  prithupajasa  | 
saehethe  Asvina  Ushasam  |  “When  the  rosy-hued  Dawn,  though  far 
away,  gleams  as  if  she  were  near  at  hand,  she  epreads  the  light  in  all 
directions.  2.  Te,  wonder-working  Alvins,  like  men,  follow  after 
Ushas  in  your  car  which  is  yoked  by  your  will,  and  shines  afar.” 

viii.  9,  17.  Bra  lodhaya  Ushah  Asvina,  |  “Wake,  o  great  and  divine 
Ushas,  the  A4vins,”  etc. 

x.  39,  12.  A  tena  yataih  matiaso  javzyasa  rathaifi  yam  vam  Bibhavas 
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chabr.r  -Ahind  j  yasya  yoge  duhita  jayato  Divahi  ubhe  ahanl  eudine 
vivasvcdah  |  "Come,  Asvins,  -with,  that  car  swifter  than  thought  which 
the  Eibhus  fashioned  for  you,  at  the  yoking  of  which  the  daughter  of 
the  shy  (Ushas)  is  bom,  and  day  and  night  become  propitious  to  the 
worshipper.” 

x.  61, 4,  Krishna  gad  goshu  arumslm  sldad  Diva  napdtav  Asvina  hive 
vam  |  “When  the  dark  [night]  stands  among  the  tawny  cows  (rays 
of  dawn),  I  ipWkp  you,  Alvins,  sons  of  the  Sky.” 

In  i.  34,  Is.),  Savitri  is  said  to  set  their  shining  car  in  motion  before 
the  dawn  ( yuvor  hi  purvam  Savita  whoso  ratham  rituya  ehitram 
ghritavantam  ishyaW). 

In  other  passages  their  time  is  not  so  well  defined.  Thus,  in  i.  157, 
1,  it  is  said  :  alodhi  Agnirjmah  udeii  suryo  vi  Ushas  chandra  mahl  avo 
arckisha  \  ayiihhatdm  asvina  ydtave  ratham  prdsdvld  devah  Savita  jagat 
prithak  |  “  Agni  has  awoke ;  the  sun  rises  from  the  earth ;  the  great 
and  bright  Ushas  has  dawned  with  her  light ;  the  Asvins  have  yoked 
their  car  to  go ;  the  divine  Savitri  has  enlivened  every  part  of  the 
world,”  where  both  the  break  of  dawn  and  the  appearance  of  the 
Asvins  appear  to  be  made  simultaneous  with  the  rising  of  the  sun. 
The  same  is  the  case  in  vii.  72,  4 :  vi  cka  id  uchhanti  asvina  ushasah 
pra  vdm  hrahmani  hdravo  lharante  ]  urdhvam  bhdnum  Savita  devo  aired 
brihad  agnayah  samidhd  jarante  |  “  The  Dawns  break,  Alvins ;  poets 
offer  to  you  prayers ;  the  divine  Savitri  has  assumed  his  lofty  bril¬ 
liance;  fires' crackle  mightily,  (fed  by)  fuel.” 

In  v.  76,  8,* the  Asvins  are  invited  to  come  at  different  times,  at 
morning,  mid-day,  and  sunset  {uta  d  ydtam  sangave  prdtar  ahno  madhy- 
andine  udita,  suryasya) ;  and  in  viii.  22,  14,  it  is  similarly  said  that 
■they  are  invoked  in  the  evening  as  well  as  at  dawn.  It  need  not, 
however,  surprise  us  that  they  should  be  invited  to  attend  the  different 
ceremonies  of  the  worshippers,  and  therefore  conceived  to  appear  at 
hours  distinct  from  the  supposed  natural  periods  of  their  manifestation. 

It  may  seem  unaccountable  that  two  deities  of  a  character  so  little 
defined,  and  so  difficult  to  identify,  as  the  Asvins,  should  have  been 
the  object  of  so  enthusiastic  a  worship  as  appears  from  the  numerous 
hymns  dedicated  to  them  in  the  E.Y.  to  have  been  paid  to  them  in 
ancient  times.  The  reason  may  have  been  that  they  were  hailed  as 
the  precursors  of  returning  day,  after  the  darkness  and  dangers  of 
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the  night.  In  some  passages  (viii.  35,  16  ff.)  they  are  represented  as 
being,  like  Agni,  the  chasers  away  of  evil  spirits  ( [Ticttafo  mMuifhd) ; 

vii.  73,  4  ( rakshohand ). 

The  Alvins  are  said  to  be  young,  yuvana  (vii.  67,  10),  ancient, 
pratnd  (vi.  62,  5),  beautiful,  valgu  (vi.  62,  5 ;  vi.  63,  1),  honey-hued, 
madhuvarna  (viii.  26,  6),  lords  of  lustre,  kilims  pati  (viii.  22,  14; 
x.  93,  6),  bright.  sulhra  (vii.  68,  1),  of  a  golden  brilliancy,  hiranya- 
pelasa  (viii.  8,  2),  agile,  nritu  (vi,  63,  5),  fleet  as  thpnght,  manojmasd 
(viii.  22,  16)  swift  as  young  falcons,  kjenasya  ehij[jr  isa  mtmiem 
a  gachhatam  (v.  78,  4),  possessing  many  forms,  pwu  i&rpdmsi  Alvina 
dadhana.  (i.  117,  9),  wearing  lotus  garlands,  pmhkarasraja  (x.  184, 
2,  and  A.Y.  iii.  22,  4,  S'atap.  Br.  iv.  1,  5,  16),  strong,  sakrd  (x. 
24,  4),  mighty,  purulakatamd  (vi.  62,  5),  terrible,  rudra  (v.  75,  3 ; 
x.  93,  7),  possessed  of  wondrous  powers,  mayina  or  maydvina  (vi.  63, 
5 ;  x.  24,  4),  and  profound  in  wisdom,  gamhhirachetasa  (viii.  8,  2). 
They  rush  onward  excitedly,  madachyutam  (viii.  22,  16  ;  viii.  35,  19), 
and  traverse  a  golden,  hiranyavartani,  or  terrible,  rudravartam,  path 
(v.  75,  3;  viii.  5,  11;  viii.  8,  1;  viii.  22,  1,  14;  x.  39,  11).3,° 

The  car,  golden,  or  sunlike,  in  all  its  various  parts  and  appur¬ 
tenances,  wheels,  fellies,  axle,  pole,  reins,  etc.,  i.  lpo,  1  ( hiranyayah 
vam  pavayah) ;  iv.  44,  4,  5  ( hiranyaycna  rathena) ;  v.  77,  3  ( hiranyatvah 
rathah) ;  viii.  5,  28,  29,  35  ( ratham  luranyavandlmram  hiranyublakm 
Ahina  |  a  Id  sthatho  divisprisam  [  29.  hiranyayi  vain  ralhir  isha  aksho 
hiranyayah  |  ulha  chakra  hiranyaya) ;  viii.  8,  2  ( rathena  surgatvacha)  ; 

viii.  22,  9,  on  which  they  ride,  flying  as  on  bird’s  wings,  i.  183,  1 
( 'yenopaydthah  snkrito  duronam  Iridhdtund  pafatho  vir  na  parnaih ),  was 
formed  by  the  Eibhus,  x.  39,  12  (see  above,  p.  238),  and  is  singular  in 
its  formation,  being  three-wheeled  ( trichakra ),  and  triple  in  some 

& 

269  Professor  Rot.lr,  venders  this  epithet  by  “  moving  in  excitement,”  etc.,  and 
Professor  Muller,  Trans,  of  R.V.  i.  p.  118,  translates  it,  when  applied  to  Indra,  his 
horses,  or  the  Alvins,  by  “  furiously  or  wildly  moving  about.” 

STO  Two  epithets  very  commonly  applied  to  them  are  (tow-5  and  nasatyd.  The 
former  term  is  explained  by  Sayana  to  signify  destroyers  of  enemies,  or  of  diseases 
(note  on  i.  3,  3),  or  beautiful  (on  viii,  75,  1).  Professor  Roth,  s.v.,  understands  it  to 
signify  wonder-workers.  The  second  word,  nasatya,  is  regarded  by  Sayana,  follow¬ 
ing  one  of  the  etymologies  given  by  Yaska  (vi.  13),  as  equivalent  to  satyd,  truthful. 
If  this  is  the  sense,  satyd  itself  might  as  well  have  been  used.  In  the  later  literature 
Dasra  and  Nasatya  were  regarded  as  the  separate  names  of  the  two  As'vins.  See 
Muller’s  Lectures,  2nd  series,  p.  491. 
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oilier  parts  of  its  construction,  its  fellies,  supports,  etc.  (trivrit  |  trivan- 
dhura  |  trayah  pavayah  |  trayah  skambhasah  skabhitasah  arabhe),m  i.  34, 
2,  9 ;  i.  47,  2 ;  i.  118, 1,  2';  i.  157,  3 ;  vii.  71.  4 ;  viii.  74,  8 ;  .x.  41,  1. 

THis  car  moves  lightly  ( raghuvarttani ),  viii.  9,  8,  and  is  swifter  than 
thought  {manaso  javiyan  rathah),\.  117,  2;  i.  118,  1 ;  v.  77,3;  vi.  63,. 
7;  x.  89,  12,  or  than  the  twinkling  of  an  eye  (nimishas  chij  javiyasa 
rathom),  viii.  62,  2.  It  is  decked  with  a  thousand  ornaments  and  banners 
{sahasra-Icetu,  sahasra-nirnij),  i.  119,  1 ;  viii.  8,  11, 14,  and  has  golden 
reins,  viii.  22JjJ>.  )lt  is  sometimes  said  to  he  drawn  by  a  single  ass,  as  the 
word  rasabha™' is,  in  one  place  at  least,  i.  34,  9,  expressly  explained 
by  the  commentator  {asvasthdmyasya  gardabhasya),zn  i.  34,  9  ;  i.  116,  2  ; 
viii.  74,  7 ;  but  more  frequently  by  birds,  or  bird-like,  fleet-winged, 
golden-winged,  falcon-like,  swan-like  horses,  i.  46,  3  (yad  vain  ratho 
vibhish  pata() ;  i.  117,  2  (rathah  svasvah)  ;  i.  118,  4  (a  vain  syenuso 
asvina  vahantu  rathe  yuhtaso  asavah  patangdh)  ;  i.  180,  1  ( suyamdsah 
asvah )  ;  i.  181,  2  (a  vam  asvasah  Suehayah  ....  vahantu) ;  iv.  45,  4 
(Jmihsaso  ye  vam  madhumanto  asridho  hiranyaparnuh ) ;  v.  74,  9 ;  v.  75, 
5  (vibhis  Chyavanam  Alvina  ni  yathah );  vi.  63,  6,  7  (a  vam  vayah 

371  The  word  vandlmra  is  variously  explained  by  Sayana  as  nidabandhanadhara- 
bhutam  (on  i.  34,  9),  unnatanatarupa-bandhana-kashtham  (on  i.  47,  2),  veshtkitam 
sarathcli  sthanam  (on  i.  118,  1),  sarathyas'raya-sthanam  (on  i.  157,  3),  sarathy- 
adhishthana-sthanam  (on  vii.  71,  4),  and  trivandhura  as  triphalakasanghatitena  (on 
viii.  74,  8).  The  epithet  would  thus  mean  either  (1)  having  three  perpendicular 
pieees  of  wood,  or  (2)  having  a  triple  standing  place  or  seat  for  the  charioteer.  In 
i.  34,'  2,  the  chariot  is  said  to  have  three  props  fixed  in  it  to  lay  hold  of  ( trayah 
skambhasah  skabkitasah  drabhc ),  which  the  commentator  says  were  meant  to  secure 
the  rider  against  the  fear  of  falling  when  the  chariot  was  moving  rapidly.  This  ex¬ 
planation  would  coincide  with  one  of  the  senses  assigned  to  randhura.  In  i.  181,  3, 
their  chariot  is  called  sripra-vandhurali,  which,  according  to  the  commentator,  is  = 
vistirna-purobhagah,  “  having  a  wide  fore-part.” 

3,7  See  the  legend  in  the  Aitareya  Brahmana,  p.  270-273  of  Dr.  Hang’s  trans¬ 
lation,  It  is  there  related,  iv.  7-9,  that  at  the  marriage  of  Soma  and  Surya,  the 
gods  ran  a  race  to  determine  to  which  of  them  the  fis'vina  s’astra  should  belong.  The 
-Advina  gained  it,  though  6ome  other  deities  gained  a  share.  Agni  ran  the  race  in  a 
ear,  drawn  by  mules  ( [a4vatari-rathena  Agnir  ajim  adharnt),  Ushas  in  one  drawn  by 
rnddy  bulls  ( gobhir  anaiatr  Us/iS/i  ajim  adhamt),  Indra  in  one  drawn  by  horses 
(asvarathena  Indra /j,  ajim  adhavat),  while  the  As’vins  carried  off  the  prize  in  a  car 
drawn  by  asses  (gardabh  a-ratk  cm  a  Asvina  udajayatam).  Compare  R.V.  i.  116,  2, 
where  the  ass  is  eaid  to  hnvo  won. 

m  prof.  Benfey  in  a  noto  on  i.  116,  2,  while  agreeing  in  this  sense,  refers  also  to 
iii.  63,  6.  where  ob  well  as  in  viii.  74,  3,  SSynnn  explains  the  word  as  meaning  a 
neighing  or  snorting  horse. 
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ahaso  vahishthdli  abhi  prmjo  ndsatyd  vahantn) ;  vii.  69,  7 ;  viii.  5,  7, 
22,  33,  85  (tuyam  hycncbhir  diubhih  |  yutam  ahclhir  Ahinti,  j  yatl 
vdm  ratho  vibhish  patdt  [  a  iha  vdm  prushitapsavo  myo  mhantu  parni- 
nalj,  |  dravatpdnibhir  ahaih) ;  x.  143,  5.  They  carry  a  honied  ’whip 
(Icasa  madhumail),  i.  122,  3;  i.  157,  4, 374  and  their  car  traverses  the 
regions  {pro,  vdm  ratho  manqjavah  iyartti  tiro  rajtlmsi),  vii.  68,  3. 

The  Asvins  an  fancifully  represented  in  i.  34,  1  ff.  as  doing,  or  as 
being  requested  to  do,  a  variety  of  acts  thrice  over,  viz.  to  move  thrice 
by  night  and  thrice  by  day,  (verse  2)  to  bestow  nourishment  thrice  at 
even  and  at  dawn,  (verse  3)  to  bestow  wealth  thrice,  (verse  5)  to  aid 
the  devotions  of  the  worshippers  thrice,  (ibid.)  to  bestow  eelestial 
medicaments  thrice,  and  earthly  thrice  (verse  6),  etc. 

They  are  elsewhere  (ii.  39,  1  ff.)  compared  to  different  twin  objects; 
to  two  vultures  on  a  tree,  to  two  priests  reciting  hymns  (verse  1),  to 
two  goats,  to  two  beautiful  women  (mene  iva  tanvd  sumhhamane),  to 
husband  and  wife  (verse  2),  to  two  ducks,  chakravdka  (verse  3), 
to  two  ships  which  transport  men,  to  two  protecting  dogs  (verse  4), 
to  two  eyes,  two  hands,  two  feet  (verse  5),  to  two  sweetly-speaking 
lips,  two  breasts  yielding  nourishment,  two  nostrils,  two  ears  (verse  6), 
to  two  swans,  two  falcons,  two  deer,  two  buffaloes,  two  wings  of  one 
bird  (sakamyuja  bakunasyeva  paksha),  etc.,  etc.,  v.  78,  1-3 ;  viii.  35, 
7-9  ;  x.  106,  2  ff. 

They  are  the  guardians  of  the  slow  and  the  hindmost,  and  of  the 
female  who  is  growing  old  unmarried ;  they  are  physicians 375  and  restore 
the  blind,  the  lame,  the  emaciated,  and  the  sick,  to  sight,  power  of 
locomotion,  health,  and  strength,  i.  34,  6;  i,  116,  16;  i.  157,  6;  viii. 
9,  6,  15;  viii.  18,  8;  viii.  22,  10;  viii.  75,  1  ;  x  39,  3,  5  (amdjurak 
chid  bhavatho  yuvam  bhayo  andioS  chid  avitdra  apamasya  chit  \  andhasya 
chit  nasatyd  hri&asya  chid  yuvdm  id  ahur  bhishajd  rutasya  chit)  ; 
x.  40,  8.  See  also  A.V.  vii.  53,  1,  where  it  is  said  that  the  Asvins 
are  the  physicians  of  the  gods,  and  warded  off  death  from  the  wor- 

374  See  below  the  section  on  the  ‘(progress  of  the  Vedic  religion,  etc.”  Indra  has 
a  golden  whip,  viii.  33,  11. 

375  In  Taitt.  Br.  iii.  1,  2,  11,  the  Asvins  are  called  the  physicians  of  the  gods,  the 
bearers  of  oblations,  the  messengers  of  the  universe,  the  guardians  of  immortality 
( ym  devanam  bhistuyan  haryamhau  visvasyu  dutav  amritasya  gopau) ;  and  in  that 
and  the  preceding  paragraph  (10)  they  are  connected  with  their  own  asterism  (nak- 
shatra),  the  As'vayuj. 
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shx^esfpraiytttthatMii  advind  mrityim  asmad  devandm  Agne  bhishajd 
dacMlhih). 

They  plape  the  pfoduotive  germ  in  all  creatures,  and  generate  fire, 
water  and ’trees,  i.  157,  5  {yuvam  ha  garbham  jagatlshu  dhattho  yuvam, 
vidveslm  blmvancshu  antah  |  yuvam  Agnim  cha  vrishanav  apod  cha  vanas- 
paiin  asvinav  airayetham).  They  are  connected  with  marriage,  pro¬ 
creation,  and  love,  x.  184,  2  (=  A.Y.  v.  25,  3:  garbham  te  advinau 
devdv  a  dhattam  pushkarasraja) ;  x.  85,  26  ( adyina  tva  pravahatdm 
rathena  \  grtfui^.  gachlta  grihapatm  yatha  ’ sah ) ;  A.Y.  ii.  30,  2  {mm 
chen  naydtho  asvina  Itdmina  sam  cha  vakshathah  |  “  When,  ye,  Alvins, 
bring  together,  two  lovers,”  etc.);  vi.  102,  1 ;  xiv.  1,  35  f. ;  xiv.  2,  5. 
See  Weber’s  Indische  Studien  v.  218,  227,  234. 


(2)  Legends  regarding  various  persons  delivered  or  favoured  by  the 
Advins. 

The  following  are  a  few  of  the  modes  in  which  the  divine  power  of 
the  ASvins  is  declared  in  different  hymns  to  have  been  manifested  for 
the  deliverance  of  their  votaries. 

When  the  sage’  Chyavana  had  grown  old,  and  had  been  forsaken, 
they  divested  him  of  his  decrepit  body,  prolonged  his  life,  and  restored 
him  to  youth,  making  him  acceptable  to  his  wife,  and  the  husband  of 
maidens,  i.  116,  10  ( jujurusho  ndsatyd  uta  vavrini  prdmunehataih  drapim 
iva  Chyavanat  |  pratiratam  jahitasydyur  dasrd  ad  it  patim  ahrinutam 
hanlnam );  i.  117,  13  {yuvam  Chyavanam  Asvina  jarantam  punar  yuvd- 
nafh  chahrathuh  dachlbhih );  i.  118,  6;  v.  74,  5  {pra  Chyavdndj  juju- 
rusho  vavrim  atkam  na  munchathah  |  yuvd  yadi  hrithah  punar  d  Icamam 
rime  vadhvah) ;  vii.  68,  6;  vii.  71,  5;  x.  39,  4.  -> 

This  legend  is  related  at  length  in  the  S’atapatha  Brahmana  in  a 
passage  which  will  be  cited  farther  on. 

In  the  6ame  way  they  renewed  the  youth  of  Kali 8,0  after  he  had 
grown  old,  x.  39,  8  {yuvam  viprasya  jaranam  upoyushali  punak  Kaler 
ahrimdam  ytmad  vayak) ;  compare  i.  112,  15,  where  they  axe  said  to 
have  befriended  him  after  he  had  manied  a  wife  {Ealith  ydbhir  vitta- 
jdnim  duvasyathalf). 

3,6  Tho  family  of  tko  Kalis  is  mentioned,  viii.  65, 16. 
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They  brought  on  a  car  to  the  youthful  Vimnda3”  a  bride  named 
Kamadyu,  who  seems  to  have  been  the  beautiful  wife  of  Purumilra,  i. 
112,  19  ( ydbhih  patnir  Vimadaya  nyuhathuh  |  here  wives  are  men¬ 
tioned  in  the  plural) ;  i.  116,  1  [yd  arbhagaya  Vimaduya  jaydffi  send- 
jtwa  nyuhatuh ) ;  x.  65,  12  {Kamadyuvam  Vimadaya  uhatlmh);  i.  117, 
20  ( ymam  saehlbhir  Vimaduya  juyam  ni  uhatlmh  Punmitrasya  yosham) ; 
x.  39,  7  (yuva/h  rathena  Vimadaya  tundhyuvaih  ni  uhatlmh  Pwrv.~ 
mitrasa  yoshandm).  Sayana,  on  i.  117,  20,  makes  yosham  =  Icumdrlm, 
by  which  he  appears  to  intend  the  daughter  of  Pummitra,  who  he 
says  was  a  king.  But  yoshd  seems  more  frequently  to  denote  a  wife. 

They  restored  Vishnapu,  like  a  lost  animal,  to  the  sight  of  Yisvaka, 
son  of  Krishna,  their  worshipper,  who,  according  to  the  commentator, 
was  his  father,  i.  116,  23  ( avasyate  stuvate  Icrishniyaya  rijuydte  nasatya 
saehibhih  |  paiurh  na  nashtam  iva  darbandya  Vishnapvarh  dadathur 
Vihakdya);  i.  117,  7  ;  x.  65,  12. 

The  names  both  of  Yisvaka  and  Yishnapu  occur  in  B..Y.  viii.  75, 
1-3,  a  hymn  addressed  to  the  Alvins ;  and  the  commentator  (as  one 
explanation  of  the  passage)  connects  the  reference  there  made  to  the 
former  with  the  legend  before  us  (on  which,  however,  the  hymn  itself 
throws  no  light). 

Another  act  recorded  of  the  Alvins  is  their  intervention  in  favour  of 
Bhujyu,  the  son  of  Tugra,  which  is  obscurely  described  in  the  follow¬ 
ing  verses  in  It.V.  i.  116,  3  ff.  ( Tugro  ha  Bhujyum  Ahind  udameghe 
rayifn  na  kaschit  mamrivdn  avdhah  \  tam  uhathur  naulhir  atmanvatlbhir 
antarikshaprndbliir  apodakabhih  |  4.  Tisrali  kshapas  trir  aha  atim-a- 
jadbhir  nasatya  Bhujyum  uhathuh  patangaih  |  saimidrasya  dhanmnn 
ardrasya  pare  tribhih  rathaih  batapadbhih  shalahaih  |  5.  Andrambhane 
tad  avlrayeiham  andsthdne  agrabhanc  samudre  \  yad  ahind  uhutlmr 
Bhujyum  astam  sataritrdm  navam  dtasthiudmsam  |  “Tugra  abandoned 
Bhujyu  in  the  water-cloud,  as  any  dead  man  leaves  his  property.  Ye, 
Asvins,  bore  him  in  animated  water-tight  ships,  which  traversed  the 
air.  4.  Three  nights  and  three  days  did  ye  convey  him  in  three  flying 
cars,  with  a  hundred  feet  and  six  horses,  which  crossed  over  to  the  dry 
land  beyond  the  liquid  ocean.  5.  Ye  put  forth  your  vigour  in  the 
ocean,  which  offers  no  stay,  or  standing-place,  or  support,  when  ye 

377  A  lishi  of  this  name  is  mentioned,  R.V.  viii.  9,  16  ;  x.  20, 10  ;  x.  23,  7 ;  and  a 
family  of  Vimadas  in  x.  23,  6. 
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bora  Bhujyu  to  Ms  home,  standing  on  a  ship  propelled  by  a  hundred 
oars.”  E.V.  L  117,  14  f.  (yuvam  Bhujyum  arnaso  nih  samudrad  vibhir 
uhath  t  nji  cbkir  ahaih  ]'15.  Ajohavid  ahina  Taugryo  vam  prolhah 
samv'dram  'myathir  jaganvan  |  nish  tarn  uhathuh  suyuja  rathena  manoja- 
vasa  vrishand  svasti  |  “  Ye  conveyed  Bhujyu  out  of  the  liquid  ocean 
•with  yonr  headlong  flying  horses.  15.  The  son  of  Tugra  invoked  you, 
Asvins.  Borne  forward,  he  moved  without  distress  over  the  sea.  Ye 
brought  him  out  with  your  well-yoked  chariot  swift  as  thought.” 
Again  in  i.  162,  5  ff.  it  is  said  :  yuvam  etam  chakrathuh  sindhushu 
plamm  dtmanvantam  pakshinam  Taugrydya  Team  |  6.  Avamddhmii  Taug- 
rytm  apsu  mtar  miaramlhane  tamasi  praviddham  |  chatasro  ndvojatha- 
lasya  jushtah  ud  ahibhgam  ishitdh  parayanti  \  7.  Kah  svid  vriksho 
niskthito  madhye  arnaso  yam,  Taugryo  nadhitah  paryashvajat  \  parna 
mrigasya  pataror  ivarabhe  ud  ahina,  uhathuh  homataya  kam  |  “Ye 
(Asvins)  made  tMs  animated,  winged,  boat  for  the  son  of  Tugra  among 
the  waters  ....  6.  Four  ships, 3,9  eagerly  desired,  impelled  by  the 
Alvins,  convey  to  the  shore  Tugra,  who  had  been  plunged  in  the 
waters,  and  sunk  in  bottomless  darkness.  7.  What  was  that  log, 
placed  in  the  midst  of  the  waves,  which,  in  his  straits,  the  son  of 
Tugra  embraced,  as  the  wings  of  a  flying  creature,  for  support  ?  ”  In 
vii.  68,  7,  Bhujyu  is  said  to  have  been  abandoned  by  his  his  malevo¬ 
lent  companions  in  the  middle  of  the  sea  {uta  tyam  Bhujyum  Ahina 
sakhayo  madhye  jahur  durevasah  samudre).  The  story  is  also  alluded  to 
ini.  112,  6,  20;  i.  118,  6;  i.  119,  4;  i.  158,  3;  vi.  62,  6;  vii.  69, 
7;  viii.  5,  22 ;  x.  39,  4;  x.  40,  7 ;  x.  65,  12 ;  x.  143,  5. 

Again,  when  Vispala’s  leg  had  been  cut  off  in  battle,  like  the  wing 
of  a  bird,  the  Aivins  are  said  to  have  given  her  an  iron  one  instead, 
.P„.V.  i.  112,  10;  i.  116,  15  ( eharitrarh  hi  ver  ivachhedi  parnam  aja 
JDielasya  paritahnydyam  \  sadyo  janghdm  ayaslm  FUpaldyai  dhane  kite 
sartave praty  adhattam) ;  i.  117,  11 ;  i.  118,  8 ;  x.  39,  8. 3,0 

They  restored  sight  to  BijraAva,  who  had  been  made  blind  by  his 
cruel  father,  for  slaughtering  one  hundred  and  one  sheep,  and  giving 
them  to  a  she-wolf  to  eat,  the  she-wolf  having  supplicated  the  Alvins 
on  behalf  of  her  blind  benefactor,  i.  116,  16;  i.  117,  17  f.  ( katam 
meshdn  vgihjc  m&'maliunmii  tamalj,  pranltam  ahvena  pitra  |  a  alcshi 

379  Tlio  sense  oijattmlri  is  not  dear. 

sto  Compare  the  word  viepaldvasu  in  R.V.  L  182,  l. 
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rijrasw  abvindv  adhatiaik  jyotir  andhdya  chaierathur  vichahshe  j  IS. 
S'unam  andhdya  bharam  ahvayat  ed  vriklr  asvina  “  vrishand  nurd  ”  iti } 
jarah  haninah  iva  chahshaddnah  Rijrdsvah  satam  chain  ehtt  meshdn).  A 
person  called  Rijrasva  is  mentioned  with  others  in  L  100,  17,  as 
praising  Indra. 

They  restored  Paravrij  (or  an  outcast),  who  was  blind  and  lame,  to 
sight  and  the  power  of  walking,  i.  112,  8  (ydbhih  saehllhir  vrishand 
Pardvrijam  pra  andharh  sronam  chahshase  etave  hpithah).  Paravrij  is 
connected  with  Indra  in  ii.  13,  12,  and  ii.  15,  7. 

The  rishi  Rebha  has  been  hidden  by  the  malignant,  bound,  over¬ 
whelmed  in  the  waters  (a  well,  according  to  the  commentator,)  for 
ten  nights  and  nine  days,  and  abandoned  till  he  waB  nearly,  if  not 
entirely,  dead.  The  Asvins  drew  him  up  as  soma-juice  is  raised 
with  a  ladle,  i.  112,  5  (ydbhih  Rebhafh  nivritaiii  sitam  adbhyah  ud 
Tandamm  airayatam  svar  drise) ;  i.  116,  24  (dasa  rdtrtr  asivena  nava 
dyun  amanaddham  bnathitam  apsu  antah  |  m/mpdam  Rebham  udani  pra- 
vriktam  un  ninyathuh  somam  wa  srrnena  |  Compare  i.  117,  12)  ;  i.  117, 
4  ( asvam  na  gdlham  Asvind  durevair  rishim  tiara  vrishand  Rebham  apsu  | 
tan i  sam  rinitho  viprutam  damsobhih)-,  i.  118,  6;  i.  119,  6;  x.  39,  9 
(yuvam  ha  Rebham  vrishand  guhd  hitam  ud  airayatam  mamrivdmsmn 
Asvina). 

Vandana  also  was  delivered  by  them  from  some  calamity,  the  nature 
of  which  does  not  very  clearly  appear  from  most  of  the  texts,  and 
restored  to  the  light  of  the  sun,  i.  112,  5  ;  i.  116,  11 ;  i.  117,  5  ; 
i.  118,  6.  In  x.  39,  8,  they  are  said  to  have  raised  him  out  of  a  pit380 
(yuvam  Vandanam  risyadad  ud  upathuh).  According  to  i.  119,  6,  7, 
however,  he  would  appear  to  have  been  restored  from  decrepitude,  as  a 
chariot  is  repaired  by  an  artizan  ( pra  dirghena  Vandanas  tdri  dyushd  |  * 
7.  Yuvam  Vandanam  nirritam  jaranyayd  ratham  na  dasrd  harana  samin- 
vathah ). 

So,  too,  the  Asvins  bestowed  wisdom  on  their  worshipper  Kakshivat, 
of  the  family  of  Pajra ;  and  performed  the  notable  miracle  of  causing 
a  hundred  jars  of  wine  and  honied  liquor  to  flow  forth  from  the  hoof  of 
their  horse  as  from  a  sieve,  i.  116,  7  (Yuvam  nara  stuvate  Pajriydya 
hahhivate  cwadatam  pnrandhim  \  hdrotardt  baphad  asvasya  vrishnah 

380  The  Word  risyada  is  explained  by  Messrs  Bohtlingk  and  Rotb,  s.v.,  as  a  pit 
for  snaring  deer.  » 
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iataiii  fomiVkaft  ttsindiafctfit  sitrayak);  i.  117,  6  ( tad  vain  nara  iamsyam 
Pajriyena  Mlsshivaia  nasatya  pa/rijman  ]  iaphad  aivasya  vajino  janaya 
iaiafii  hmhhan  asinohatmn  madhunam). 

When  invoked  by  the  popular  sage  Atri  Saptavadhri,  who,  with  his 
companions,  had  been  plunged  by  the  malice  and  art3  of  evil  spirits 
into  a  gloomy  and  burning  abyss,891  they  speedily  came  to  his  assist¬ 
ance,  mitigated  the  heat  with  cold,  and  supplied  him  with  nutriment 
so  that  his  situation  became  tolerable,  if  not  agreeable,  till  they 
eventually  extricated  him  from  his  perilous  position,  i.  112,  7 ;  i.  116, 

8  ( himendgnim  ghramsam  woarayetham  pitumatlm  urjam  asmai  adattam  | 
riblse  Atrim  aivina  ’ vanltam  unninyathuh  sarvaganam  svasti) ;  i.  117,  3 
(rishim  nardv  amhasah  panchajanyam  riblsad  atrim  munchatho  ganena  | 
minanta  dasyor  aiivasya  mayah)-,  i.  118,  7  ;  .i.  119,  6;  v.  78,  4-6 
{Atrir  yad  yam  marohann  riblsam  ajohavid  nadhamaneva  yosha  |  ' 
hyenasya  chij  javasa,  nutanena  agachhatam  aivina  iantamena) ;  vii.”71, 

5 ;  viii.  62,  3,  7-9  ;  x.  39,  9  (yuvam  riblsam  uta  taptam  Atraye  oman- 
vantam  chakrathulj.  Saptaxadhraye).  In  x.  80,  3,  the  deliverance  of 
Atri  is  ascribed  to  Agni  ( Agnir  Atrim  gharme  urushyad  antah). 

They  listened  to  the  invocation  of  the  wise  Yadhrimati,  and  gave 
her  a  son  called  Hiranyahasta,  i.  116,  13;  i.  117,  24  ( Hiranyahas - 
tarn  Aivina  rarana  putram  narO,  Vadhrimatyai  adattam) ;  vi.  62,  7 ; 
x.  39,  7. 

They  gave  a  husband  to  Ghosha  when  she  was  growing  old  in  her 
father’s  house,  L  117,  7  ( Ghoshayai  cldt  pitrishade  durone  patiih  jury- 
antyai  aivinav  adattam) ;  x.  39,  3,  6 ;  x.  40,  5  ;  and,  according  to  the 
commentator  on  i.  117,  7,  cured  her  of  the  leprosy  with  which  she  had 
been  afflictedi 

They  caused  the  cow  of  S'ayu,  which  had  left  off  bearing,  to  yield 
milk,  i.  116,  22;  i.  117,  20  ( adhmum  dasra  staryam  vishaktum  apin- 
vatafii  iayave  Aivina  gam) ;  i.  118,  8;  i.  119,  6;  x.  39,  13. 

They  gave  to  Pedu  a  strong,  swift,  white  horse,  animated  by  Indra, 
and  of  incomparable  Indra-like  process,  which  overcame  all  his 
enemies,  and  conquered  for  him  unbounded  spoils,  i.  116,  6;  i.  117,  9 
(punt  varpSffisi  Aivina.  dadhana  ni  Pcdavc  uhathur  aium  aivam  \ 
sahasrasum  vujinam  apmtitam  ahihanam  irmasyam  tarutram) ;  i.  118, 

Seo  Professor  Roth's  explanation  of  tho  words  jibisa  and  gharma,  c.vr.,  and 
his  illustrations  of  Kirufctc,  vi.  3G. 
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9  ( yuvam  hetrni  Pedave  Indrqjulam  ahihamm  AtoinO,  'daMmn-  (dvm’} } 
i.  119,  10  ( Indram  ica  cltarshanisaham) ;  vii.  71,  5;  X.  89,  TO. 

Finally,  to  say  nothing  of  the  succours  rendered  to  numerous  other 
persons  (i.  112,  116,  117,  118,  119,)  the  As  vino  did  not  confine  their 
benevolence  to  human  beings,  but  are  also  celebrated  as  having 
rescued  from  the  jaws  of  a  wolf  a  quail  by  which  they  were  invoked 
(i.  116,  14;  i.  117,  16;  i.  118,  8;  x.  39,  13  {vfihasija  chid  vdrtilc&m 
antar  tlsyild  yitvaih  sachibhir  grasitam  amunchatam). 

The  deliverances  of  Jtebha,  Vandana,  Paravrij,  Bhujyu,  Chyavana, 
and  others  are  explained  by  Professor  Benfey  (following  Dr.  Kuhn  and 
Professor  Muller),  in  the  notes  to  his  translations  of  the  hymns  in 
which  they  are  mentioned,  as  referring  to  certain  physical  phenomena 
with  which  the  Asvins  are  supposed  by  these  scholars  to  be  connected. 

■  But  this  allegorical  method  of  interpretation  seems  unlikely  to  be 
correct,  as  it  is  difficult  to  suppose  that  the  phenomena  in  question 
should  have  been  alluded  to  under  such  a  variety  of  names  and  circum¬ 
stances.  It  appears,  therefore,  to  be  more  probable  that  the  rishis 
merely  refer  to  certain  legends  which  were  popularly  current  of  inter¬ 
ventions  of  the  Asvins  in  behalf  of  the  persons  whose  names  are  men¬ 
tioned.  The  word  Paravrij  (in  i.  112,  8),  which  is  taken  by  the 
commentator  for  a  proper  name,  and  is  explained  by  Professors 
Muller 382  and  Benfey  as  the  returning,  or  the  setting,  sun,  is  inter¬ 
preted  by  Professor  Roth  in  his  Lexicon,  s.v.,  as  an  outcast. 


(3)  Connection  of  the  Asvins  with  other  deities. 

In  viii.  26,  8,  the  Asvins  are  invoked  along  with  Indra  ( Indra - 
nasatya),  with  whom  they  are  also  connected  in  x.  73,  4,  and  on 
whose  car  they  are  in  one  place  said  to  ride,  while  at  other  times  they 
accompany  Yayu,  or  the  Adityas,  or  the  Ribhus,  or  participate  in  the 
strides  of  Vishnu,  viii.  9,  12  f^yad  Indrena  smrathmn  yaiho  Aivina  yad 
Cd  Tayuna  bhavathah  samohasa  \  yad  Adityebhir  Riblmbhir  yad  va 
Yislmor  vikramaneshu  tishthathafi).  In  i.  182,  2,  they  are  said  to 
possess  strongly  the  qualities  of  Indra  ( Indratama )  and  of  the  Maruts 


85  Lectures  on  Language,  second  series,  p.  612. 
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(Mmittmnu).  ■■  In  x.  131,  4,  5,  they  are  described  as  assisting  Indra 
in  his  conflict  with  the  Asura  Naum  chi  (see  above,  p.  93  f.,  note),  and 
as  vigorous  slayers  of  Vrittra,  or  of  enemies,  vritrahantama  (viii.  8, 
22)/  They  are  eagerly  longed  for  (?)  by  the  other  gods  when  they 
arrive,  St  24,  5  (vihe  devdh,  akripanta  samlehyor  nishpaiantyoh). 


(4)  Relations  of  the  Ahins  to  their  worshippers. 

The  Asvins  are  worshipped  with  uplifted  hands,  vi.  63,  3  ( uttdna - 
hasto  ywomjnr  vavanda),  and  supplicated  for  a  variety  of  blessings,  for 
long  life  and  deliverance  from  calamities,  i.  157,  4  (pray us  tdrishtam 
nih  rapdmsi  mrikshatam) ;  for  offspring,  wealth,'  victory,  destruction  of 
enemies, "preservation  of  the  worshippers  themselves,  of  their  houses 
and  cattle,  vii.  67,  6;  viii.  8,  13,  15,  17  ;  viii.  9,  11,  13;  viii.  26,  7; 
viii.  35,  10  ff.  They  are  exhorted  to  overwhelm  and  destroy  the 
niggard  who  offers  no  oblations,  and  to  create  light  for  the  wise  man 
who  praises  them,  i.  182,  3  (kirn  alra  dasra  hrinuthah  him  dsathe  jam 
yah  haiehid  aha/vir  mahlyate  |  ati  kramishtam  juratam  paner  asuih  jyotir 
vipraya  hrinutam  vachasyave). 

No  calamity  or  alarm  from  any  quarter  can  touch  the  man  whose 
chariot  they  place  in  the  van,  x.  39,  11  383  (na  tarn,  rdjandv  adite  kutas- 
ehana  na  afriho  ainoti  duritam  nateir  hhayam  [  yam  ahind  suhavd  rudra- 
vartani  puroratham  hrinuthah  patnya  saha).  The  rishi  addresses  them 
as  a  son  his  parents,  vii.  67,  1  (sunur  na  pitara  vivakmi).  In  x.  39,  6, 
a  female  suppliant,  who  represents  herself  as  friendless  and  destitute, 
calls  on  them  to  treat  her  as  parents  do  their  children,  and  rescue  her 
from  her  misfortunes  (iyarh  vam  ahve  irinutaih  me  Ahind  putrayeva 
pitara  mahyaik  si/sskatam  \  andpir  ajnd  asajdtyd  amatih  pura  tasyah 
abhUastcr  ava  spritam).  In  another  place,  viii.  62,  11,  they  seem  to 
he  reproached  with  being  as  tardy  as  two  old  men  to  respond  to  the 
summons  of  their  worshipper  (him  idiiih  vdm  puranavaj  jarator  iva 
iasyate  |  “  Why  is  this  praise  addressed  to  you  as  if  you  were  old  men 
and  worn  out  ?  ”),  In  vii.  72,  2,  the  rishi  represents  himself  as  having 

ass  Compare  tho  request  preferred  to  Indra  to  bring  forward  the  chariot  of  his 
worshipper  from  tho  rear  to  the  front  (viii.  C9,  4  £.). 
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hereditary  claims  on  their  consideration,  and  a  common  bond  of  union®1 
( ymor  hi  nah  sakhya  pitryani  mmG.no  bandhur  uta  tasya  viltani), 

The  Alvins  are  described  as  being,  like  the  other  gods,  fond  of  the 
soma-juice  (iii.  58,  7,  9;  iv.  45,  1,  3;  viii.  8,  5 ;  viii.  35,  7-9),‘  and 
are  invited  to  drink  it  with  Tishas  and  Surya,  viii.  35,  1  ff. 


(5)  Legend  of  Chyavana  and  the  Asvins,  according  to  the  S'atapatha 
Brahmana  and  the  Mahabkarata. 

The  following  version  of  the  legend  relating  to  the  cure  of  Chya* 
vana  by  the  Alvins  (to  which  allusion  is  made  in  the  passage  of  the 
K.V.  quoted  above)  is  found  in  the  S'atapatha  Brahmana,  iv.  I, '5, 1  ff. : 

1.  Tatra  vai  Bhrigavo  va  Angiraso  va  soar  gam  loleam  samammata  tat 
Chyavano  va  Bhdrgarat  Chyavano  va  Angirasas  tad  evajirnih  hrityarupo 
jahe  |  2.  S'aryato  ha  vai  idam  Manavo  gramena  chachara  \  sa  tad  eva 
prativeso  nivivise  \  tasya  humarah  krldantaX  imam  jlrnim  krityaru- 
pam  anarthyam  manyamanah  loshtair  vipipishuh  \  3.  Sa  S'aryatc- 
bhy'aS  chakrodha  |  tebhyo  ’sanjnam  chakara  pita  eva  putrena  yuyudhe 
Ihrata  bhratra  |  4.  S'aryato  ha  ihshanchahre  yat  “  him  aharam  tasmad 
idam  apadi”  iti  ]  sa  gopalami  cha  avipalami  cha  samhvayitavai  uvacha  | 
5.  Sa  ha  uvacha  “ho  vo  adya  iha  hinchid  adrahshid ”  iti  |  te  ha  admit, 
“purushah  eva  ayairi  jirnih  hrityarupah  sete  |  tarn  anarthyam  manya¬ 
manah  humarah  loshtair  vyapikshann”  iti  |  sa  vidanchahara  “sa  vai 
Chyavanalt,"  iti  \  6.  Sa  rathaih  yuhtva  Suhanyaih  S'aryatim  upadhaya 
prasishyanda  |  sa  ajagama  yatra  rishir  asa  tat  |  7.  Sa  ha  uvacha 
“  rishe  namas  te  \  yon  na  avedisham  tena  ahimsisham  |  iyaih  Suhanya  | 
taya  te  apahnuve  |  sanjanitam  me  gramah"  iti  |  tasya  ha  tatah  eva 
gramah  sanjajne  \  sa  ha  tatah  eva  S'aryato  Manavah  udyuyuje  “  na  id 
aparam-hinasani"  iti  |  8.  Ahinan  ha  vai  idam  bhishajyantau  cheratuh  | 
tau  Suhanyam  upeyatul}  |  tasyam  mithunam  ishate  \  tan  na  jajnau  |  9. 
Tau  ha  uchatuh,  “  Sukanye  ham  imam  jlrniih  hrityarupam  upaieshe  \ 
avam  anuprehi”  iti  |  sa  ha  uvacha  “ yasmai  mam  pitd  adad  na  tain, 

331  The  commentator  explains  this  of  a  common  ancestry  by  saying,  in  accordance 
with  later  tradition,  that  Vivasvat  and  Varuna  were  both  sons  of  Kas’yapa  and  Aditi, 
and  that  Vivasvat  was  the  father  of  the  Alvins,  while  Varuna  was  father  of  Vas- 
ishtha,  the  rishi  of  the  hymn.  See  the  1st  volume  of  this  work,  pp.  329  f.,  note  114. 


ACCORDING  TO  THE  S'ATAPATHA  BRAHMAN  A,  ETC.  251 

jwantam  Jmsyumi'”  iti  \  tad  ha  wyarn  rishir  djajnau  |  10.  Sa  ha  uvdcha 
“  Sukanyc  Jim  tva  etad  avoehatdm  ”  iti  I  tasmai  etad  vydchachakshe  |  sa 
ha  vydlchy&taii  uvdcha  “yadi  tva  etat  punar  bruvatah  sa  tvarn  brutad 
‘  na  vai  simrv&v  iva  stho  na  susamriddhdv  iva  atha  me  patim  nindathah  ’ 
iti  |  trm  yadi  tva  Iruvatah  ‘Jtena  dvam  asarvau  'svah  hena  asam- 
riddhav ’  iti  \  sa  imam  brutat  ‘  patim  nu  me  punar  yuvdnaih  Tcurutam 
atha  vaih  vakshyami ’  iti”  |  tdm  punar  upeyatus  tarn  ha  etad  eva 
ueliatuh  j  11.  Sa  ha  uvdcha  “navai  susarvdv  iva  stho  na  susamriddhdv 
wa  atha  me  patim  nindathah”  iti  \  tau  ha  uchatuh  “  kena  dvam  asarvau 
sva/i  kena  asamriddhav”  iti  |  sd  ha  uvdcha  “ patim  nu  me  punar 
yuvdnaih  kurutam  atha  vdm  valcshyami"  iti  |  12.  Tau  ha  uchatur  “etaih 
hradam  dbhyavahara  |  sa  yena  vayasd  kamishyate  tena  udaishyati”  iti  \ 
tain  hrc'dhn  abhyamajahara  \  sa  yena  vayasd  chakame  tena  udeyaya  \  T3. 
Tau  ha  uehatuh  “  Sukanye  kena  dvam  asarvau  svah  kena  asamriddhav  ” 
iti  |  tau  ha  rishir  eva  pratyuvaeha  “kurukshetre  amt  devah  yajnam 
tanvate  |  te  vdfh  yajnad  antaryanti  \  tena  asarvau  stlias  tena  asam- 
riddhav”  iti  |  tau  ha  tatah  eva  Asvinau  preyatuh  |  tdv  ujaymatur 
devdn  yajnam  tanvdndn  stute  bahishpavamdne  \  14.  Tau  ha  uchatur 
“upa  nan  hvayadhvam”  iti  |  te  ha  devah  uchur  "na  vdm  upahea- 
yishydmahe  |  bahu  manushyeshu  samsrishtam  acharishtam  bhishajyantdv” 
iti  |  15.  Tan  ha  uchatur  vislrshna  vai  yajnena  yajadhve  ”  iti  |  "katham 
viilrshnd”  iti  |  "upa  nau  hvayadhvam  atha  vo  vakshydvah”  iti  | 
“  tatha  ”  iti  |  td  upahvayanta  tdbhydm  etam  dsvinam  graham  agrihnams 
tdv  adhvmryu  ycjnasya  abhavatdm  \  tdv  etad  yajnasya  Ur  ah  pratya- 
dhattam  | 

“When  the  Bhrigus  or  the  Angirases  had  reached  the  heavenly 
world,  Chyavana  of  the  race  of  Bbrigu,  or  Chyavana  of  the  race  of 
Angiras,  having  magically  assumed  a  shrivelled  form,  was  abandoped. 
S'aryata,  the  descendant  of  Manu,  wandered  over  this  [world]  with  his 
tribe.  He  settled  down  in  the  neighbourhood  [of  Chyavana].  11  is  youths, 
while  playing,  fancied  this  shrivelled  magical  body  to  bo  worthless, 
and  pounded  it  with  clods.  Chyavaffa  was  incensed  at  the  sons  of 
S'aryata.  He  created  discord  among  them,  so  that  father  fought  with 
son,  and  brother  with  brother.  S'aryata  bethought  him,  ‘  what  have  I 
done,  in  consequence  of  which  this  calamity  has  befallen  us  ?  ’  Ho 
ordered  the  cowherds  and  ehophords  to  be  called,  and  said,  ‘  Which  of 
you  has  seen  anything  hero  to-day  ?  ’  They  replied,  ‘  This  shrivelled 
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magical  body  which  lies  there  is  a  man.  Fancying  it  was  something 
worthless,  the  youths  pounded  it  with  clods.’  S'aryata  knew  then  that 
it  was  Chyavana.  He  yoked  his  chariot,  and  taking  his  daughter 
Sukanya,  drove  off,  and  arrived  at  the  place  where  the  rishi  was.  He 
said,  ‘  Reverence  to  thee,  rishi ;  I  injured  thee  because  I  did  not  know. 
This  is  Sukanya,  with  her  I  appease  thee.  Let  my  tribe  be  reconciled.’ 
His  tribe  was  in  consequence  reconciled ;  and  S'aryata  of  the  race  of  Mann 
departed  thence  “  lest,”  said  he,  “  I  might  do  him  some  other  injury.” 
How  the  Asvins  used  to  wander  over  this  world,  performing  cures.  They 
approached  Sukanya,  and  wished  to  seduce  her;  but  she  would  not 
consent.  They  said  to  her,  ‘  Sukanya,  what  shrivelled  magical  body 
is  this  by  which  thou  liest  ?  follow  us.’  She  replied,  ‘  I  will  not 
abandon,  while  he  lives,  the  man  to  whom  my  father  gave  me.’  The 
rishi  became  aware  of  this.  He  said,  ‘  Sukanya,  what  wasithis  that 
they  said  to  thee?’  She  told  it  to  him.  When  informed,  he  said, 

‘  If  they  address  thee  thus  again,  say  to  them,  ‘  Te  are  neither  com¬ 
plete  nor  perfect,  and  yet  ye  speak  contemptuously  of  my  husband !  ’ 
and  if  they  ask,  ‘  In  what  respect  are  we  incomplete  and  imperfect?  ’ 
then  reply,  ‘Make  my  husband  young  again,  and  I  will  tell  you.’ 
Accordingly  they  came  again  to  her,  and  said  the  same  thing.  She 
answered,  “Te  are  neither  complete  nor  perfect,  and  yet  ye  talk 
contemptuously  of  my  husband  !  ’  They  enquired,  ‘  In  what  respect 
are  we  incomplete  and  imperfect  ?  ’  She  rejoined,  '  Make  my  husband 
young  again,  and  I  will  tell  you.’  They  replied,  ‘  Take  him  to  this 
pond,  and  he  shall  come  forth  with  any  age  which  he  shall  desire.’ 
She  took  him  to  the  pond,  and  he  came  forth  with  the  age  that  he 
desired.  The  Asvins  then  asked,  1  Sukanya,  in  what  respect  are  we 
incomplete  and  imperfect  ?  ’  To  this  the  rishi  replied,  ‘  The  other  gods 
celebrate  a  sacrifice  in  Kunikahetra,  and  exclude  you  two  from  it. 
That  is  the  respect  in  which  ye  are  incomplete  and  imperfect.’  The 
Asvins  then  departed  and  came  to  the  gods  who  were  celebrating  a 
sacrifice,  when  the  Bahishpnvamana 365  text  had  been  recited.  They 
said,  ‘Invite  us  to  join  you.’  The  gods  replied,  ‘  We  will  not  invite 
you,  for  ye  have  wandered  about  very  familiarly  among  men,380  per- 

See  Haug’s  Ait.  Br.  ii.  p.  120,  note  13. 

see  In  the  Mahabharata,  S'antip.  v.  7589  f.  it  is  said  that  the  Advins  are  the 
S’udras  of  the  gods,  the  Angirases  being  the  Brahmans,  the  Adityas  the  Kshatrijas, 
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forming  cures.’'  The  Asvins  rejoined,  “Ye  worship  with  a  headless 
sacrifice.’ ' ..  They  ashed,  ‘  How  [do  we  worship]  with  a  .headless 
[sacrifice]'?3  The  Asvins  answered,  ‘  Invite  us  to  join  you,  and  we 
will  tell  yon.’  The  gods  consented,  and  invited  them.  They  received 
this  Alvina  draught  ( graha )  for  the  Asvins,  who  became  the  two  adh- 
varyu  priests387  of  the  sacrifices,  and  restored  the  head  of  the  sacri¬ 
fice.”  As  regards  the  cutting  off  of  the  head  of  the  sacrifice  see  the 
passages  quoted  in  the  4th  volume  of  this  work,  pp.  109  ff. 

The  Taittiriya  Sanhita  vi.  4,  9,  1,  gives  the  following  brief  notice 
of  the  story  of  the  Asvins  replacing  the  head  of  the  sacrifice,  with  an 
addition  not  found  in  the  S’atap.  Br. : 

Yajnasya  siro  ’ chhidyata  |  te  devah  aivinav  abruvan  “  bhishajau  vai 
stha(i  |  jdarn  yajnasya  Ur  ah  pratidhattam  ”  iti-\  tav  abrutam  “ vanim 
rrinamh'ai  graha) i  eva  nav  atrapi  grihyatam  ”  iti  |  tabhyam  etam 
asvinam  agrihnan  \  tato  vai  tau  yajnasya  sirah  pratyadhattam  \  yadasvino 
grihyate  yajnasya  nishhrityai  tau  devah  abruvann  “  aputau  vai  imau 
manushyacharm  bhishajav  ”  iti  |  tasmad  brahmanena  bheshajam  na  bar¬ 
gain  |  aputo  hy  esho  ’medhyo  yo  bhishah  |  tau  bahishpavamdnena  pava- 
yitva  tabhyam  etam  asvinam  agrihnan  | 

“The  head  of  the  sacrifice  was  cut  off.  The  gods  said  to  the 
A&vins,  *  You  are  physicians ;  replace  this  head  of  the  sacrifice.’  The 
Alvins  replied,  ‘  Let  us  ask  a  favour  :  allow  a  libation  for  us  also  to  be 
received  in  this  ceremony.’  They,  in  consequence,  received  for  them 
this  Alvina  oblation,  when  they  replaced  the  head  of  the  sacrifice. 
When  this  Alvina  libation  had  been  received  for  the  sake  of  rectifying 
the  sacrifice,  the  gods  said  of  the  Asvins,  ‘  These  two  are  unclean, 
going  among  men  as  they  do,  as  physicians.’  Hence,  no  Brahman 
must  act  as  a  physician,  since  a  person  so  acting  is  unclean  and  unfit  to 
sacrifice.  They  purified  the  Alvins  by  the  Bahishpavatnana ;  and  then 
received  for  them  the  Asvina  libation.”  Compare  the  Ait.  Br.  i.  18, 
pp.  41  ff.  of  Professor  Haug’s  translation. 

A  story,  varying  in  some  particulars,  is  narrated  in  the  Hahabharata, 

and  the  Karats  tho  Ynis’yas.  With  tbo  objection  mode  against  the  Asvins  of  too 
great  familiarity  with  mortals,  compare  tbo  numerous  instances  of  help  rendered  to 
their  worshippers,  vhioh  havo  boon  quoted  above  from  tho  JR.  V.,  and  which  may  have 
given  rise  to  thiG  idea. 

251  Compare  8.  P,  Br,  viii.  2,  I,  3. 
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Vanaparva,  10,316  ff.  The  original  text  is  too  lengthy  to  be  cited,  bnfcl 
shall  give  its  substance.  We  are  there  told  that  the  body  of  Chyavana, 
■when  performing  austerity  in  a  certain  place,  became  encrusted  with 
an  ant-hill ;  that  king  S'aryati  came  then  to  the  spot  with  his  4000 
wives  and  his  single  daughter  Sukanya;  that  the  rishi,  seeing  her, 
became  enamoured  of  her  and  endeavoured  to  gain  her  affections,  but 
without  eliciting  from  her  any  reply.  Seeing,  however,  the  sage's 
eyes  gleaming  out  from  the  ant-hill,  and  not  knowing  what  they  were, 
the  princess  pierced  them  with  a  sharp  instrument,  whereupon  Chya- 
vana  became  incensed,  and  afflicted  the  king’s  army  with  a  stoppage  of 
urine  and  of  the  other  necessary  function.  When  the  king  found  out 
the  cause  of  the  infliction,  and  supplicated  the  rishi  for  its  removal, 
the,  latter  insisted  on  receiving  the  king’s  daughter  to  wife,  as  the  sole 
condition  of  his  forgiveness.  Sukanya  accordingly  lived  with  the  rishi 
as  his  spouse.  One  day,  however,  she  was  seen  by  the  Alvins,  who 
endeavoured,  but  without  effect,  to  persuade  her  to  desert  her  decrepit 
husband,  and  choose  one  of  them  in  his  place.  They  then  told  her 
they  were  the  physicians  of  the  gods,  and  would  restore  her  husband, 
to  youth  and  beauty,  when  she  could  make  her  choice  between  him 
and  one  of  them.  Chyavana  and  his  wife  consented  to  this  proposal ; 
and,  at  the  suggestion  of  the  Alvins,  he  entered  with  them  into  a 
neighbouring  pond,  when  the  three  came  forth  of  like  celestial  beauty, 
and  each  asked  her  to  be  his  bride.  She,  however,  recognized  and 
chose  her  own  husband.  Chyavana,  in  gratitude  for  his  restoration  to 
youth,  then  offered  to  compel  Indra  to  admit  the  Asvins  to  a  partici¬ 
pation  in  the  Soma  ceremonial,  and  fulfilled  his  promise  in  the  course 
of  a  sacrifice  which  he  performed  for  king  S'aryati.  On  that  occasion 
Indra  objected  to  such  an  honour  being  extended  to  the  Alvins,  on  the 
grouud  that  they  wandered  about  among  men  as  physicians,  changing 
their  forms  at  will ;  but  Chyavana  refused  to  listen  to  the  objection, 
and  carried  out  his  intention,  staying  the  arm  of  Indra  when  he  was 
about  to  launch  a  thunderbolt,  and  creating  a  terrific  demon,  who  was 
on  the  point  of  devouring  the  king  of  the  gods,  and  was  only  pre¬ 
vented  by  the  timely  submission  of  the  latter.383 

389  See  the  similar  account  of  Chyavana’s  power  in  the  passage  from  the  Anus'asana 
parva  quoted  in  the  1st  yol.  of  this  work,  second  edition,  p.  470  f. 
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(6}  Mmar7:s  on  the  Ahins  hj  Professor  QoUstucler. 

I  have,  been  favoured  by  Professor  Goldstiieker  with  the  following 
note  on  the  Alvins  : — 

The  myth  of  the  Asvins  is,  in  my  opinion,  one  of  that  class  of 
myths  in  which  two  distinct  elements,  the  cosmical  and  the  human  or 
historical,  have  gradually  become  blended  into  one.  It  seems  necessary, 
therefore,  to  separate  these  two  elements  in  order  to  arrive  at  an 
understanding  of  the  myth.  The  historical  or  human  element  in  it,  I 
believe,  is  represented  by  those  legends  which  refer  to  the  wonderful 
cures  effected  by  the  Alvins,  and  to  their  performances  of  a  kindred 
sort ;  the  cosmical  element  is  that  relating  to  their  luminous  nature. 
The  link  which  connects  both  seems  to  be  the  mysteriousness  of  the 
nature  and  effects  of  the  phenomena  of  light,  and  of  the  healing  art  at 
a  remote  antiquity.  That  there  might  have  been  some  horsemen  or 
warriors  of  great  renown  who  inspired  their  contemporaries  with  awe  ' 
by  their  wonderful  deeds,  and  more  especially  by  their  medical  skill, 
appears  to  have  been  also  the  opinion  of  some  old  commentators  men- : 
tioned  by  Yaska,  for  some  “legendary  writers,”  he  says,  took  them  for. 
“  two  kings,  performers  of  holy  acts ;  ”  and  this  view  seems  likewise 
borne  out  by  the  legend  in  which  it  is  narrated  that  the  gods  refused 
the  Alvins  admittance  to  a  sacrifice  on  the  ground  that  they  had  been 
on  too  familiar  terms  with  men.  It  would  appear  then  that  these 
Alvins,  like  the  Ribhus,  were  originally  renowned  mortals,  who,  in  the 
course  of  time,  were  translated  into  the  companionship  of  the  gods  ; 
and  it  may  be  a  matter  of  importance  to  investigate  whether,  besides 
this  a  priori  view,  there  are  further  grounds  of  a  linguistic  or  gram¬ 
matical  character  for  assuming  that  the  hymns  containing  the  legends 
relating  to  these  human  Alvins  are  posterior  or  otherwise  to  those 
descriptive  of  the  cosmical  gods  of  the  same  name. 

The  luminous  character  of  the  latter  can  scarcely  be  matter  of  doubt, 
for  the  view  of  some  commentators — recorded  by  Yaska, — according  to 
which  they  were  identified  with  “  heaven  and  earth,”  appears  not  to 
be  countenanced  by  any  of  the  passages  known  to  us.  Their  very 
name,  it  would  seem,  settles  this  point,  6ince  aha,  the  horse,  literally, 

“  the  pervader,”  is  always  the  symbol  of  the  luminous  deities,  espe¬ 
cially  of  the  sun.  The  difficulty,  howover,  is  to  determine  their  position 
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amongst  these  deities  and  to  harmonize  with  it  the  other  myths  con¬ 
nected  with  them.  I  may  here,  however,  first  observe  that,  though 
Yaska  records  opinions  which  identify  the  Alvins  with  “day  and 
night,”  and  “  sun  and  moon,”  the  passage  relied  upon  by  Professor 
Roth  to  prove  that  Yaska  himself  identified  them  with  Indra  and 
Aditya  (the  sun),  does  not  bear  out  any  such  conclusion.  For  the 
passage  in  quest!  n,  as  I  understand  it,  means:  “their  time  is  after 
the  (latter)  half  of  the  night  when  the  (space’s)  becoming  light  is 
resisted  (by  darkness) ;  for  the  middlemost  Asvin  (between  darkness 
and  light)  shares  in  darkness,  whilst  (the  other),  who  is  of  a  solar 
nature  (aditya),  shares  in  light.”  There  is  this  verse  relating  to  them: 
“  In  nights,”  3?9  etc.  Nor  does  Durga,  the  commentator  on  Yaska, 
attribute  to  the  latter  the  view  which  Professor  Roth  ascribes  to  him. 
His  words,  as  I  interpret  them,  are  :  “  ‘  their  time  is  after  the  (latter) 
half  of  the  night  when  the  (space’s)  becoming  light  is  resisted,’ 
(means)  when,  after  the  (latter)  half  of  the  night,  darkness  intersected 
by  light  makes  an  effort  against  light,  that  is  the  time  of  the  Alvins. 
....  Then  the  nature  of  the  middlemost  (between  them)  is  a  share  in 
that  darknesss  which  penetrates  into  light ;  and  the  solar  one  (aditya) 
assumes  that  nature  which  is  a  share  in  the  light  penetrating  into 
darknesss.  These  two  are  the  middlemost  and  the  uppermost :  this  is 
the  teacher’s  (i.e.  Yaska’s)  own  opinion,  for,  in  order  to  substantiate 
it,  he  gives  as  an  instance  the  verse  ‘  Vasatishu  sma,’  ”  380  etc. 

389  xii.  1,  iayoh  kalah  urdhmm  ardhardtrdt  prdkdslbhdvasydniivishtamlham 
anu  (the  last  word  is  omitted  in  Durga  MS.  1. 0.  L.,  No.  206)  tamabhdgo  hi  madh- 
yamo  jyotirbhaga  ddilyah ;  iayor  eshd  bhavati  Vasatishu  sma,  etc. 

390  Dujrga  I.  o.  L.,  No.  206  :  'Tayohkdla  urdhmm  ardhardtrdt  prakaiWtdvasydnu 
vishlambham  |  jyotisha  vyatibhidyamdnam  urdhwam  ardhardtrat  tamo  yadd  jyotir 
anu  vishtabhnnti  so  ’ svinoh  kalah  |  [tatalj.  prabhxiti  sandhistotraih  purodaydd 
divinam,  udite  saurydni]  j  iatra  yat  tamo  '  nmishfaiii  (tho  MS.  of  Professor  Hiiller, 
Lect.  2nd  series,  p.  490,  reads  'mtpravishtam)  jyotishi  tadbhdgo  madhyamasya 
rvpam  (the  MS.  of  Prof.  M.  ibid.:  tadbhdgo  madhyamali  |  tan  madhyamasya 
ruparn):  yaj  jyotis  tamasy  anmishtam  (the  same,  ibid,  amipravishtam)  tadbhdgam 
tadrupam  Mityah  \  tav  etau  madhyamottamdv  iti  svamatam  dchdryasya  ]  yatah 
samarthanayodaharati  tayor  eshd  bhavati  Vasatishu  smeti.  Professor  Roth,rin  his 
illustrations  of  Nirukta,  xii.  1,  very  correctly  observes  that  the  verse  quoted  by 
Yaska  ( vasatishu  sma,  etc.)  does  not  bear  out  the  view  that  the  Advins  are  Indra  and 
Aditya ;  but  the  proper  inference  to  be  drawn  from  this  circumstance  would  seem  to 
lie,  not  that  Yaska  quoted  a  verse  irrelevant  to  his  view,  but  that  Professor  Hoth 
attributed  to  him  a  view  which  he  had  not  entertained,  and  that  it  may  be  preferable 
to  render  Aditya,  as  proposed  above,  “the  solar  (As'vin),”  or  the ‘Asvin  of  a  solar  nature. 
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-To  judge,'  therefore,  from  there  words,  it  is  the  opinion  of  Yaska 
that  the  Asvins  represent  the  transition  from  darkness  to  light,  when 
the  intermingling  of  both  prodaces  that  inseparable  duality  expressed 
by  the  itwia  nature  of  these  deities.  tAnd  this  interpretation,  I  hold, 
is  the  best  that  can  be  given  of  the  character  of  the  cosmical  A  svins. 
It  agrees  with  the  epithets  by  which  they  are  invoked,  and  with  the 
relationship  in  which  they  are  placed.  They  are  young,  yet  also 
ancient,  beautiful,  bright,  swift,  etc  ;  and  their  negative  character — 
Ihe  result  of  the  alliance  of  light  with  darkness — is,  I*  believe,  ex¬ 
pressed  by  dasra,  the  destroyer,  and  also  by  the  two  negatives  in  the. 
compound  nasatya  ( na  a-satyd),  though  their  positive  character  is 
again  redeemed  by  the  ellipsis  of  “  enemies,  or  diseases,”  to  dasra,  and 
by  the  sense  of  nasatya,  not  un-true,  i.e.  truthful.  They  are  the 
parents  of  Pushan,  the  sun  ;  for  they  precede  the  rise  of  the  sun ; 
they  are  the  sons  of  the  sky,  and  again  the  sons  of  Yivasvat  and 
Saranyu.  Yivasvat,  I  believe,  here  implies  the  firmament  “expand¬ 
ing  ”  to  the  sight  through  the  approaching  light ;  and  though  Saranyu 
is  to  Professor  Muller  one  of  the  deities  which  are  forced  by  him  to 
support  his  dawn-theory,  it  seems  to  me  that  the  etymology  of  the 
word,  and  the  character  of  the  myths  relating  to  it,  rather  point  to 
the  moving  air,  or  the  dark  and  cool  air,  heated,  and  therefore  set  in 
motion,  by  the  approach  of  the  rising  sun.  The  Asvins  are  also  the 
husbands  or  the  friends  of  Surya,  whom  I  take  for  the  representative 
of  the  weakest  manifestation  of  the  sun ;  and  I  believe  that  Sayana  is 
right  when,  by  the  sister  of  the  ASvins,  he  understands  TJshas,  the 
dawn.  The  mysterious  phenomenon  of  the  intermingling  of  darkness 
— which  is  no  longer  complete  night — and  of  light — which  is  .not  yet 
dawn — seems  to  agree  with  all  these  conceptions,  and  with  the  further 
details  of  a  cosmical  nature,  which  are  so  fully  given  in  the  preceding 
paper. 
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SECTION  XVI. 

.  SOMA.  B 

Reference  has  been  already  made  to  the  important  share  -which  the 
exhilarating  juice  of  the  soma-plant  assumes  in  bracing  Indra  for  his 
conflict  with  the  hostile  powers  in  the  atmosphere,  and  to  the  eagerness 
of  all  the  gods  to  partake  in  this  beverage. 

Soma  is  the  god  who  represents  and  animates  this  juice,  an  intoxi¬ 
cating  draught  which  plays  a  conspicuous  part  in  the  sacrifices  of  the 
Yedic  age.  He  is,  or  rather  was  in  former  times,  the  Indian  Dionysus  or 
Bacchus.  Not  only  are  the  whole  of  the  hymns  in  the  ninth  book  of  the 
Rig-veda,  one  hundred  and  fourteen  in  number,  besides  a  few  in  other 
places,  dedicated  to  his  honour,  but  constant  references  to  the  juice  of  the 
soma  occur  in  a  large  proportion  of  the  other  hymns.  It  is  clear  there¬ 
fore,  as  remarked  by  Professor  Whitney  (Journal  of  the  American  Oriental 
Society,  iii.  299),  that  his  worship  must  at  one  time  have  attained  a 
remarkable  popularity.  This  circumstance  is,  thus  explained  by  the 
writer  to  whom  I  have  referred  :  “  The  simple-minded  Arian  people, 
whose  whole  religion  was  a  worship  of  the  wonderful  powers  and  phe¬ 
nomena  of  nature,  had  no  sooner  perceived  that  this  liquid  had  power 
to  elevate  the  spirits,  and  produce  a  temporary  frenzy,  under  the  in¬ 
fluence  of  which  the  individual  was  prompted  to,  and  capable  of,  deeds 
beyond  his  natural  powers,  than  they  found  in  it  something  divine : 
it  was  to  their  apprehension  a  god,  endowing  those  into  whom  it 
entered  with  godlike  powers ;  the  plant  which  afforded  it  became  to 
them  the  king  of  plants ;  the  process  of  preparing  it  was  a  holy  sacri¬ 
fice  ;  the  instruments  used  therefor  were  sacred.  The  high  antiquity 
of  this  cultus  is  attested  by  the  references  to  it  found  occurring  in  the 
Persian  Avesta ; 391  it  seems,  however,  to  have  received  a  new  impulse 
on  Indian  territory.” 

331  See  Dr.  Windischmann’s  Essay  on  the  Soma-worship  of  the  Arians,  or  the 
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(1)'  Quotation  from  Euripides  relating  to  the  Qreek  god  Dionysus. 

As  illustrating  the  sentiments  which  gave  rise  to  the  adoration  of 
Dionysus,  the  Grecian  Soma,  I  shall  introduce  here  some  verses  from 
the  Bacchus  of  Euripides,  272  £f.,  in  which  the  philosophical  poet  puts 
into  the  mouth  of  the  prophet  Teiresias  a  vindication  of  the  worship 
of  the  new  god,  against  the  ridicule  which  had  been  thrown  upon 
him  by  Pentheus,  together  with  a  statement  of  the  reasons  which 
justified  his  deification,  and  a  rationalistic  explanation  of  a  current 
myth  regarding  him : 

OSros  5'  6  Salmon'  &  v4o$  tv  <rh  btayeAas 
ovk  hv  duv.aiprjv  p.4yeGos  Qciiretv  o<ros 
Ka0*  *EA\d5*  iffrai  *  Mo  yhp,  5  veavia, 
rte  rrpair  iv  avOpamoiat,  A’qp'hr r)p  6ea, 
r rj  S’  iffrlv  tvopa  S’  Mr  tpov  0oMi  tcdtei  * 
aifay  pbv  iv  Zypoiaiv  4Krp4<f>€t  fiporovs  • 

6  S’  tfAdev  €7rl  ravrUaXoi',  6  ^fi4\rjs  y 6vos, 
fiSrpvos  vypbv  7r<o/t*  evpe  iceltr^veyKaro 
Ovijrots,  ft  iraCti  roifS  raXanr^povs  $porovs 
Atirqs,  orav  TrAyffdartv  b/AiriAov  porjs, 
tiirvov  T€,  A-qdrjv  r&v  icaO’  DfAtpav  icaKcov, 

ouros  deoTtri  orrevSerai  debs  yey <bs, 

Sore  oict  rovrov  raydff  buQpurrrovs  ex^tv. 
teal  tcaraytAas  viv,  ms  tvefyaepr)  Aibs 
fiyptu’  8t5d£ a>  c r*  ms  fcaAms-  e%et  r<fSe. 
inti  vtv  typtrao*  e/e  iropBs  tc€pavvlov 
Zeus,  els  J?*QAvintov  $p4(j>os  avrjyayev  vebv, 

*11  pa  viv'fiOeA'  4ttfSaAe?v  air1  oupavov, 

Zeis  8*  &VTefn}xM<rar\  ola  Si)  0e3s.  ^ 

ffias  ft 4pos  rt  rou  x6^  4ytettK\ovfi4vov 

cdOepos  46rjice  rovd'  Bfvnpov  itcSiSobs 

Aiowaov  °Upas  veutemv  XP^VV  8e  VIV 

Pporol  rpcufnivat  <pa<rtv  Iv  wp$  Aibst 

tivopa  peraarptravres,  St*  0ea  0e8? 

°H pa  1 ro0’  mp.J)peu(Te,  (TvvOevrts  Aoyov. 
ftdvrts  B’  6  oalfxco v  3Be  •  rb  yap  0aitx^atpov 
i:a\  rb  pavimBes  pavrurijv  7roAA?V  £xct* 

Brew  yap -  6  Ochs  ets  rb  <rS>p?  eA0p  troAus, 

X4yetv  to  p4AXov  tops  \ u.epijv6ras  vote?, 

translated  oztracts  from  it  in  the  2nd  vol.  of  this  work,  p.  469  ff. ;  and  the  extract 
there  given,  p.  474,  from  Plutarch  do  Ui<L  et  Osir,  46,  in  which  the  eoma,  or  as  it  is 
in  Zend,  haoma,  appears  to  bo  referred  to  under  the  appellation  Upmpi.  Sec  also  on 
the  fact  of  the  soma  rite  of  the  Indians  being  originally  identical  with  tho  haoma 
ceremony  of  tho  Zoroastrians,  Sang*  8  Aitarcya  Bnlhraana,  Introd.,  p.  62. 
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"Apedts  re  poiptxv  peraAaff &n>  «A 

arparbv  yap  tv  SirAots  uvra  ic&rrl  rdgeat 
Qi&os  oiETTToTjtrc,  rplx  Aiyxn*  Otyciv 
pai’la  cc  teal  roar’  lari  Aioi'uaov  irapa,  K.T.X. 

“  I  cannot  express  how  great  this  young  god,  whom  thou  ridiculest, 
is  destined  to  become  in  Greece.  For,  young  man,  there  are  two  things 
which  are  the  foremost  among  men,  the  goddess  Demeter,  who  is  the 
Earth; — call  her  by  whichever  name  thou  pleasest; — who  nourishes^- 
mortals  with  dry  food.  But  he,  the  son  of  Semele,  took  the  contraiy 
course.  He  discovered  and  introduced  among  men,.the  liquid  draught 
of  the  grape,  which  puts  an  end  to  the  sorrows  of  wretched  mortals, — 
when  they  are  filled  with  the  stream  from  the  vine, — and  induces 
sleep,  and  oblivion  of  the  evils  endured  hy'dhy.  Nor  is  there.any  other 
remedy  for  our  distresses.  He,  born  a  god,  is  poured  out  in  libations 
to  gods,  so  that  through  him  men  receive  good.  And  thou  ridiculest 
him  by  saying  that  he  was  sewn  up  in  the  thigh  (f. njpa,)  of  Zeus.  But 
I  shall  shew  thee  how  this  is  rendered  reasonable.  When  Zeus  rescued 
the  infant  from  the  lightning-flame,  and  brought  him  to  Olympus,  Hera 
wished  to  expel  him  from  heaven.  But  Zeus,  like  a  god,  counteracted 
this  design.  Detaching  a  portion  of  the  aether  which  encircles  the 
earth,  he  gave  this  as  a  hostage  ( ofirjpov )  to  Hera,  so  delivering  Dio¬ 
nysus  from  her  hostility ;  and  in  course  of  time,  because  he  became  a 
hostage  to  Hera,  men  began  to  say, — changing ^the  word,  and  inventing 
a  fable, — that  he  had  been  reared  in  the  thigh,  of  Zeus.  And  this  god 
is  a  prophet.  Por  Bacchic  excitement  and  raving  have  in  them  great 
prophetic  power.  When  this  god  enters  in  force  into  the  body,  he 
causes  men  to  rave  and  foretell  the  future.  And  he  also  partakes  of 
the  character  of  Ares  (Mars).  For  panic  (sometimes)  terrifies  a  force 
of  armed  men  drawn  up  in  battle  array,  before  the  actual  clashing  of 
the  hosts.  This  madness  too  is  derived  from  Dionysus.” 

3S2  In  an  earlier  part  of  the  same  play,  verses  200  ff.  the  following  protest  against 
free  enquiry  in  religious  matters  is  put  by  the  poet  into  the  mouth  of  Teiresias,  who 
says  to  Cadmus : 

oiiSer  ao<pi(lpeaOa  roim  Satpoau 
trdrplovs  aapaSoxas,  &  O'  buiiAmas  XP^V 
tcettrlipeO',  oiibels  aura  tcarafiaXeT  \Syos, 
ohS'  (l  Si’  &icpav  rb  aotpbv  tiSptirat  <j>pe vdv. 

“  In  things  that  touch  the  gods  it  is  not  good 
To  suffer  captions  reason  to  intrude. 
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(2)  Prevalence  and  enthusiastic  character  of  the  ancient  Soma-worship. 
Professor  Hang,  in  Kis  -work  on  the  Aitareya  Brahmana  (Introd. 
p.  60),  thus  writes  of  the  soma  sacrifice:  “Being  thus,”  [i.e.  through 
the  oblatfofl.of  an  animal)  “  received  among  the  gods,  the  sacrificer  is 
deemed  worthy  to  enjoy  the  divine  beverage,  the  soma,  and  participate 
in-tlr#ileavenly  King,  who  is  Soma.  The  drinking  of  the  soma-juice 
him  a  new  man;  though  a  new  celestial  body  had  been  prepared 
for  him  at  thePravargya  ceremony,  the  enjoyment  of  the  soma  beverage 
transforms  him  a'gain ;  for  the  nectar  of  the  gods  flows  for  the  first 
time  in  his  veins,  purifying  and  sanctifying  him.” 

With  the  decline  of  .tjif^Yedic  worship,  however,  and  the  intro¬ 
duction  of  new  deities  and  hew  ceremonies,  the  popularity  of  Soma 
gradually  decreased,  and  has  long  since  passed  away ;  and  his  name  is 
now  familiar  to  those  few  Brahmans  only  who  still  maintain  in  a  few 
places  the  early  Yedic,  observances. 

The  hymns  addressed  to  Soma  were  intended  to  be  sung  while  the 
juice  of  the  plant,  said  to  be  produced  on  Mount  Mujavat,  K.V.  x.  34, 
1  {somasyeva  Maujavatasya  hhahhah),m  from  which  he  takes  his  name 
(the  asclcpias  acida  or  sarcostemma  viminale )  was  being  pressed  ou,t  and 
purified.355  They  describe  enthusiastically  the  flowing  forth  and  filtra¬ 
tion  of  the  divine  juice,  and  the  effects  produced  on  the  worshippers, 
and  supposed  to  be  produced  on  the  gods,335  by  partaking  of  the  bever¬ 
age.  Thus  the  first  verse  of  the  first  hymn  of  the  ninth  book  runs 

Traditions  handed  down  from  sire  to  son 
Since  time  itself  began  its  course  to  run 
By  reasonings  never  can  be  undermined, 

Though  forged  by  intellects  the  most  refined.” 

To  this  the  advocates  of  a  critical  investigation  into  the  truth  of  ancient  beliefs  might 
reply  in  the  words  of  the  Messenger  in  the  Helena  of  the  same  poet,  verses  1617  i. 
(though  their  original  application  was  different)  : 

oStt  Coni'  oboiv  xfnjvipArcpoi'  fiporois. 

“  Nought  can  to  mon  more  useful  be, 

Than  prudent  incredulity.” 

353  Hujavar.  parmtajj,  “Miijnvat  is  a  hill,”  Nir.  ix.  8  §oo  also  Vuj.  S.  iii.  61, 
and  commentary. 

Bee  the  process  ns  described  by  'Wlndisckman,  after  Dr.  Stevenson,  in  the  2nd 
volume  of  thio  work,  p.  470.  ‘ 

sra  geo  Ait.  Br.  vi.  11,  quoted  above,  p.  88,  note  168. 
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thus  :  Svudislithaya  madishthaya  pavasva  Soma  dhurayu  Indraya  pulwh 
sutah  |  “0  Soma,  poured  out  for  Indra  to  diink,  flow  on  purely  in.  a 
most  sweet  and  most  exhilarating  current.”  In  vi.  47,  1,  2,  the  juice 
is  described  as  sweet,  honied,  pungent,  well -flavoured,  and  exhilarating. 
No  one  can  withstand  Indra  in  battle  when  he  has  drunk  it  ( svadmsh 
hildyam  madhuman  utdyarn  tivrah  hildyam  rasavdn  uidyam  J  uto  mi 
asya  papivdfnsam  Jndrafh  na  habchana  sahate  dhavesjm  |  ayafii  svadur  iha 
madishthah  dsa).  When  quaffed,  it  stimulates  the  voice,  and  calls 
forth  ardent  conceptions  (ibid,  verse  3).  In  a  verse  (viii.  48,  3,) 
already  quoted  above  (p.  90,  note),  in  the  account  of  Indra,  the 
worshippers  exclaim:  “We  have  drunk  the  soma,  we  have  become 
immortal,  we  have  entered  into  light,  we  have  known  the  gods.  What 
can  an  enemy  now  do  to  us,  or  what  can  the  malice  of  any  mortal 
effect,  o  thou  immortal  god  ?  ”  ^  * 

(3)  How  the  soma-plant  was  brought  to  the  earth. 

The  plant  is  said  to  have  been  brought  by  a  falcon,  L  80,  2 
( somah  byendbhritah ) ;  iii.  43,  7  (a  yam  te  \Indrdya\  byenah  ubate 
jabhara)  ;  viii.  71,  9  ;  from  the  sky,  iv.  26,  6  [rijipl  syeno  dada- 
mdno  ambum  pa/rdvatah  bahuno  mandram  madam  |  somam  bharad 
dadriha.no  devavan  divo  amuslmad  uttarad  adaya)  ;  viii.  84,  3 ;  by 
a  well-winged  bird,  or  Suparna,  to  Indra,  viii.  89,  8  (divarn  suparno 
gatvaya  soiharn  vajrine  abharat)  ;  or  from  a  mountain,  i.  93,  6  {ama- 
thnad  anyam  [somam)  pari  syeno  adreh),  where  it  had  been  placed  by 
Varuna,  v.  85,  2  [divi  suryam  adadhat  somam  r,gdrau).  In  iii.  48,  2; 
v.  43,  4 ;  ix.  18,  1 ;  ix.  62,  4 ;  ix.  85,  10  ;  ix.  98,  9,  it  is  called 
girishthd  (found  on  a  mountain).  In  another  place,  ix.  113,  3,  it  is 
declared  to  have  been  brought  by  the  daughter  of  the  sun  from  the 
place  where  it  had  been  nourished  by  Taijanya,  the  rain-god,  when 
the  Gandharvas  took  it,  and  infused  info  it-  sap  ( Parjanya-vriddham 
mahishatn  tarn  sUryasya  duhita  ’ bharat  |  tadi  gandharvah  praty  agri- 
bhnan  tarn  some  rasam  adadhuh).  In  ix.  82,  3,  as  we  have  seen  above, 
p.  142,  Parjanya  is  said  to  be  the  father  of  Soma ;  and  in  A.V. 
xix.  6,  16,  the  god  is  said  to  have  sprung  from  Purusha  [rajnah 
Somasya  .  .  .  .jatasya  Purushad  adhi).  r: 

In  other  passages  a  Gandharva  is  connected  with  the  spma-plant,  the 
sphere  [pada)  of  which  he  is  said  to  protect,  and  all  the  forms  of  which 
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lie  is  said  to  manifest,  ix.  83,  4;  ix.  85,  12 386  {gandharvah  ittha 
padam'  ttsya  nthshaii  |  urdlwo  gandharvo  adki  nalce  asthad  visvu  rupani 
praticlmksfiiino  asya).  The  Aitareya  Brahmana  has  the  following  story 
regarding  the  mode  in  which  the  gods  obtained  soma  from  the  Gand¬ 
harvas,  i.  -27.  Somo  vai  raja  gandharveshv  ant  |  tarn  devas  cha  rishayas 
oha  ttlhyadhyaymi  “hatham  ayam  asman  somo  raja  agachhed  ”  iti  \  sa 
Vag  alratfU  “ strlhamdh,  vai  gandharvah,  |  may  a  eva  striya  Ihutaya 
panayadhvam ”  iti  “Na”  iti  devah  airman  “ hatham  vayam  tvai  rite 
syama”  iti  \  sa  ’ hravzt  “hrinita  eva  j  yarhi  vava  vo  mayd  artho  lhavita 
tarh/y  eva  vo  ’ ham  punar  agantasmi”  iti  |  “  tatha  ”  iti  \  taya  malmna- 
gnya  Ihutaya  Somam  rajanam  akrinan  |  397  “King  Soma  was  among 
the  Gandharvas.  The  gods  and  rishis  desired  him,  and  said  ‘How 
shall  we  get  him  to  come  to  us  ?  ’  Vach  said,  ‘  The  Gandharvas  are 
fond  of  females ;  buy  him  in  exchange  for  me  turned  into  a  female.’ 
They  answered,  ‘  Ho :  how  can  we  live  without  thee  ?  ’  She  rejoined, 

‘  Buy  him,  and  whenever  you  have  occasion  for  me  I  shall  return  to 
you.’  They  agreed,  and  bought  king  Soma  with  Yach  turned  into  a 
female,  quite  naked  [i.e.  unchaste].”  See  Professor  Haug’s  translation 
of  this  Brahmana,  p.  59,  and  compare  pp.  201  ff. ;  294 ;  and  400. 

In  the  S'atapatha  Brahmana  iii.  2,  4,  1  ff.,  it  is  related  that  the 
soma  existed  formerly  in  the  sky,  whilst  the  gods  were  here  (on  earth). 
They  desired  to  get  it,  that  they  might  employ  it  in  sacrifice.  The 
Gayatri  flew  to  bring  it  for  them.  While  she  was  carrying  it  off  the 
Gandharva  Vibhavasu  robbed  her  of  it.  The  gods  became  aware  of 
this,  and  knowing  the  partiality  of  the  Gandharvas  for  females  (com¬ 
pare  iii.  9,  3,  20,  and  A.V.  iv.  37,  11  f.),  they  sent  Yach,  the  goddess 
of  speech,  to  get  it  from  them,  which  she  succeeded  in  doing  ( Did  vai 
somah  ant  |  atha  iha  devah  |  te  devah,  akamayanta  “  a  nah  somo  gachhet 

835  See  Bohtlingk  and  Roth’s  Lexicon  under  the  word  Gandharra. 

357  The  Taitt.  Br.  vi.  1-6, 5  (pp,  "90  ff.  of  Indian  Office  MS.),  tells  the  same  story, 
hut  aays  that  they  tnmed'Vich  into -a  woman  one  year  old;  and  that  after  she  had 
gone  they  induced  her  to  come  back  by  singing  (the  Gandharvas,  whom  she  had  left, 
meanwhile  reciting  a  prayer,  or  incantation),  and  hence  women  love  a  man  who  sings 
.  ( tarn  somam  ahriyamagmi  gandharvo  Visvavasuh  paryamushnat  \  .  .  te  dtriih 
ahruvan  “strVsamafy  vat  gandharvah  striya  nishkrinamau  iti  \  te  Viichatn 
ctriyam  ekahayamm  Iqitva  taya  niyakrinan  }  sa  rohid-rapam  kritrn  gandhanc- 
hhyo  ’pakramya  atishthat  |  tad  rohito  janma  |  tc  devah  ahruvan  “apa  ymhmad 
akramin  na  acmdn  npavarttate  vihvayai”  iti  (  brahma  gandharvah  avadann  J  agayan 
devah  |  sa  dev  an  gayatalf  upavarttata  |  tar, mad  gayantam  stnyah  luimayante  | 
kaim/kii  enam  driyo  bhavar.ti  ya  evam  vedet). 


SOMA’S  'WIVES. 
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®V  ;,4,  3’  13’.aml.m-  6-  2-  2-18,  towards  the  close  of  which 
th  °  L-  We  ,-  T  m  U1‘  9’  3’  18’  tke  Gandharvas  are  spoken  of  as 
guardians  of  the  soma  (somarahhah)  ■  and  Taitt.  Sank  vi.  1,  6, 1,  5. 


(4)  Soma's  wives. 

daJietpTaitthSan^  3’  *'  h  rekteS  th8t  PrWati  had  thirty-three 
darters  .whom  he  gave  to  king  Soma.  So&a, 'however,  frequented 
the  society  of  Rohmi  only.  This  aroused  the  jealousy  of  the  rest,  who 

so  bT  t°  ffalher'  S°ma  f°UoWed’  and  asked  that  they  should 
go  hack  to  him,  to  which,  however,  Prajapati  would' not  agree  tin 
Soma  had  promised  to  associate  with  them  all  equally.  He  agreed- 
hut  again  behaved  as  before,  when  he  was  seiZed  with  consumption,’ 

[t:sJTjastn>Uad  ****** asm  i  **  *■*■%*; 

dadat  tasam  Bohnlm npait  |  tah  Irshyantlh  punar  agachhgn  \  tah 
T?  |  tah  punar  ayachata  |  tah  asmai  na  punar  Mat  |  „  ’iravld 
.  rHtam  amuhva  yatha  ^mavachhah  upaishyami  atha  te  punar  dasyami” 
th  |  sa  ritam  amxt  |  tah  asmai  punar  adadat  |  tasam  Rohinlm  ova 
.vpait  |  yahshma  archhat).  In  the  Taitt.  Br.  ii.  3,  10,  I  ff.,  another 
story  is  told  of  Soma.  Prajapati  created  him;  and  after’ him  the  three 
\edas,  which  he  took  into  his  hand.  Now,  Slta  Savitrl  loved  Soma, 
while  he  loved  S'raddha.  Slta  came  to  her  father  Prajapati,  and’ 
saluting  him,  asked  to  be  allowed  to  approach  him  with  her  complaint! 
She  loved  Soma,  she  said,  while  he  loved  S'raddha.  Prajapati  made 
for  her  a  paste  formed  of  a  sweet  smelling  substance,  lo.  which  he 
imparted  potency  by  the  recitation  of-  certain  formulas,  and  then 
painted  it  upon  her  forehead.  She  then  returned  to  Soma,  who  in¬ 
vited  her  to  approach  him.  She  desired  him  to  promise  her  his 
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society,  and  to  tell  her  what  he  had  in  his  hand ;  whereupon  he  gave 
her  the  three  Vedas ;  and  in  consequence  women  always  ask  for  some 
gift  as  a  price  for  their'  embraces,  etc.  The  Brahmana  goes  on  to 
recommend  the  nse  of  the  same  paste,  prepared  with  the  same  formulas, 
as  a  specific  for  producing  love  or  goodwill  ( Prajdpatih  Somam  rdjanam 
asrijata  j  tain  trayo  veddh  anv  asrijyanta  |  tun  haste  ’ kuruta  |  dtha  ha. 
Slid  Samtri  Somam  rujdnam  ehalcame  |  S'raddhdm  u  sa  chakame  |  sa  ha 
pitaram  Prajapatim  upasasara  |  tain  ha  uvacha  “namas  te  astu  57m- 
gavah  |  upa  tva  aydyi  (2)  pra  tva  upadye  \  Somam,  vai  rdjanam  hdmaye 
S’raddham  u  sa  Mmayate”  iti  |  tasyai  a  ha  sthdgaram  alankuram 
kalpayitva  daiahotaram  purastad  mjdhhydya  chaturhotdraih  dahsldnatah 
panchahotaram  paichat  shaddhotaram  uttaratah  saptahotaram  uparishtat 
sambharais  patnibhii  cha  mukhe  alankritya  \  S.  Asya  arddham  vavrdja  \ 
tarn  ha  udlkshya  uvacha  “  upa  md  varttasva  ”  iU  |  tarn  ha  uvacha  “  bho 
gantnm  (the  commentator  explains  the  phrase  as  if  he  read  11  toy  am  tu) 
me  dchahslwa  |  etan  me  achakshva  yat  te  pundv  ”  iti  |  tasyai  u  trin 
vedan  pradadau  |  tasmad  u  ha  striyo  Ihogak  eva  harayante). 

(5)  Properties  ascribed  to  the  soma-juice  or  its  presiding  deity. 

The  juice  of  this  plant  is  said  to  be  an  immortal3®3  draught,  i.  84,  4 
( jyeshtham  amartyam  madam )  which  the  gods  love,  ix.'  85,  2  ( daltsho 
devdnam  asi  hi  priyo  madah)-,  ix.  109,  15  {pilanti  a'sya  visve  devuso 
golhih  kritasya  nribhih  sutasya to  be  medicine  for  a  siek  man,  viii. 
61,  17  {tad  aturasya  Iheshajam).  All  the  gods  drink  of  it,  ix.  109,  15 
{pilanti  asya  vihe  devdsah).  The  god  who  is  its  personification  is  said 
to  clothe  whatever  is  naked,  and  to  heal  .whatever  is  sick;  through 
him  the  blind  se.es,  and  the  lame  walks  abroad,  viii.  68,  2  {abhy  urnoti 
yan  nagilam  bhishakti  vihaih  yat  turam  |  pra.  Im  andhah  khyat  nih  srono 
bhuf);  x.  25,  11.  He  is  the  guardian  of  men’s  bodies,  and  occupies 
their  every  member,  viii.  48,  9  {tvaih  hi  ms  tanvah  soma  gopdh  gdtre 
gdtre  nishasattha  nrichakshufj). 

S3S  This  means,  according  to  Sayana,  that  it  has  no  deadly  effects,  like  other  in¬ 
toxicating  drinks  {comapllnajanyo'ma'frmadantara-mt  marako  na  liharati  iiy  artkuk). 

aw  The  Taitt.  Br.  i.  S,  8,  2,  says  that  soma  is  the  best  nourishment  of  tho  gods, 
and  wine  of  men,  and  ibid,  4,  that  soma  is  a  male  and  the  wine  a  female,  and  the  two 
mnko  a  pair  [ftad  vai  devdnam  pammam  annum  yat  somak  dad  manttckytlnum  yat 
card  |  4.  Pitman  mi  comaff  ctri  cam  |  tan  mitkunam). 
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(6)  Divine  powers  attributed,  to  Sonw.  '  4 

A  great  variety  of  divine  attributes  and  operations  are  ascribed  to 
Soma.  As  Professor  Whitney  observes,  he  is  “addressed  as  a  god  in 
the  highest  strains  of  adulation  and  veneration ;  all  powers  belong  to 
him ;  all  blessings  are  besought  of  him,  as  his  to  bestow  ”  (Joum. 
Amer.  Or.  Soc.  in.  299).  He  is  said  to  be  aswra ,  divine  (ix.  73,  1; 
ix.  74,  7),  and  the  soul  of  sacrifice,  atma  yajnasya  (ix.  2,  10;  ix.  6,  8). 
He  is  immortal,  amrita  (i.  43,  9),  and  confers  immortality  on  gods  and 
men,  i.  91,  1,  6,  18  ;  viii.  48,  3,  quoted  above,  p.  90,  note  ;  ix.  106, 
8  (team  devaso  amrituya  ham  papuh) ;  ix.  108,  3  (tvam  Id  anga  daivya 
pavamuna  janimdni  dyumattama  amritatvdya  ghoshayatj, ) ;  ix.  109,  3  ( eva 
amrituya  make  kshaydya  sa  suhro  arska  divyah  piyushaJi).m  In  a  passage 
(ix.  113,  7  if.)  where  the  joys  of  paradise  are  more  distinctly  antici¬ 
pated  and  more  fervently  implored  than  in  most  other  parts  of  the  Eig- 
veda,  Soma  is  addressed  as  the  god  from  whom  the  gift  of  future  felicity 
is  expected.  Thus  it  is  there  said :  yatra  jfotir  ajasram  yasmin  lake 
soar  lntam  |  tasmn  mam  dhehi  pavamana  amrite  loke  akshite  |  yatra 
raja.  Vaivasvato  yatrdvarodhanamdivah'\ijatrumur  yahvatir  apas  tatra 
mam  anvritam  kridhi  |  7.  “  Place  me,  o  purified  god,  in  that  everlasting 
and  imperishable  world  where  there  is  eternal  light  and  glory.  O  Indu 
(soma),  flow  for  Indra.  8.  Make  me  immortal  in  the  world  where 
king  Yaivasvata  (Yama,  the  son  of  Yivasvat,)  lives,  where  is  the 
innermost  sphere  of  the  sky,  where  those  great  waters  flow.”  The 
three  following  verses  may  be  reserved  for  the  section  on  Yama. 

Soma  exhilarates  Vanina,  Mitra,  Indra,  Vishnu,  the  Maruts,  the 
other  gods,  Vayu,  Heaven  and  Earth,  ix.  90,  5  (matsi  Soma  Yarunam 
matsi  Mitram  matsi  Indram  Indo  pavamuna  Fishnum  |  matsi  sardlio 
marutam  matsi  devan  matsi  maliam  Indram  Indo  madmya );  ix.  97,  42 
(matsi  Vayum  ishfaye  radhase  oka  matsi  Miiru-varunu  puyamanah  | 
matsi  sardho  marutam  matsi  devan  matsi  Dydva-prithivi  deva  Soma). 
Both  gods  and  men  resort  to  him,  saying  that  his  juice  is  sweet,  viii. 
48,  1  {vihe^yam  devdth  uta  martyuso  madhu  Iruvanto  abld  sancharanti). 
By  him  (but  see  p.  270)  the  Adityas  are  strong,  and  the  earth  vast,  x. 
85,  2  ( somena  Adityah  balinah  somena prithivi  main).  He  is  the  friend, 

400  In  regard  to  the  manner  in  which  the  gods  acquired  immortality,  see  the  S'atap 
Br.  ix.  5,  1,  1  ff.  quoted  above  p.  14,  note  21. 
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helper,  and  Battl  of  Indra,  iv.  28,  1  (tva  yuja  tava  tat  sovm  sakhye 
Indro  apt>  inanavc  sasrtttas  kah  |  2.  Tva.  yuja  ni  khidat  Suryasya  Indrai 
clmlcrmJi  salmon  sadgah  judo) ;  ix.  85,  3  (dtma  Indrasya  bliavasi) ;  x. 
25,  6  (IndraSyendo  iivah  sakhd),  whose  vigour  he  stimulates,  ix.  76,  2 
(Indrasya  inshmam  irayan),  and  whom  he  suceoufs  in  his  conflicts 
with  Vritra,  ix.  61,  22  ( yak  Indram  dvitha  Vritrdya  hantave).  He 
rides  in  the  same  chariot  with  Indra,  Indrem  saratham  (ix.  87,  9 ; 
ix.  103,  5).  He  has,  however,  winged  mares  of  his  own,  and  a  team 
Him  Vayu,  ix.  86;  37  ( lianah  imd  bhuvandni  viyase  yujanah  Indo 
haritah  suparnyah) ;  ix.  88,  3  (vdyur  na  yo  myutvan  vshtaydmd).  He 
ascends  his  filter  in  place  of  a  car,  and  is  armed  with  a  thousand- 
pointed  shaft,  ix.  83,  5 ;  ix.  86,  40  (pavitra-rathah  sahasrabh  rishtih). 
His  weapons  which,  like  a  hero,  he  grasps  in  his  hand,  ix.  76,  2 
(suro  na  dhatte  ayudha  gdbhastyoh),  are  sharp  and  terrible,  ix.  61,  30 
(bhimani  ayudha  tigmani),  and  his  bow  swift-darting,  ix.  90,  3  (tigma- 
yudhah  Icshipradhanva).  He  is  the  slayer  of  Vritra,  vritrahan,  or  vri- 
trdhantama  (i.  95,  5  ;  ix.  24,  6 ;  ix.  25,  3 ;  ix.  28,  3  ;  x.  25,  9),  and, 
like  Indra,  the  destroyer  of  foes,  and  overthrower  of  cities,  ix.  61,  2 ; 
ix.  88,  4  (Indro  na  yo  mahd  harmdni  ohdkrir  hantu.  vritrundm  asi 
Soma  purbhit).  In  ix.  5,  9,  he  appears  to  receive  the  epithet  of 
prajapati,  lord  of  creatures.  He  is  the  creator  and  father  of  the  gods, 
ix.  42,  4  (krandan  devan  ajijanat ) ;  ix.  86,  10  (pita  dovanam  janita 
vibhwasuh )  ;  ix.  87,  2  (pita  devunaih  janita  sudakshah) ;  ix.  109,  4  ; 
the  generator  of  hymns,  of  Dyaus,  of  Prithivi,  of  Agni,  of  Surya,  of 
Indra,  and  of  Vishnu,  ix.  96,  5  (Somah  pavate  janita  matlndm  janita 
Divo  janitd  Prithivydh  \  janita  Agner  janita  Suryasya  janita  Indrasya 
janitota  Vishnoh).  He  dispels  the  darkness,  i.  91,  22  (tvaihjyotishd  vi 
tamo  vavartha);  ix.  66,  Tijhikraiii  jyotrr  ajijanat  |  knshnu  tamdmsi 
janghanat),  Hghts  up  the  gloomy  nights,  vi.  39,  3  (ay am  dyotayad 
adyuto  vi  aktan) ;  and  has  created  and  lighted  up  the  sun,  the  great 
luminary  common  to  all  mankind,  vi.  44,  23  (ay am  silrye  adadhuj 
jyotir  cmtalj) ;  ix.  61,  16  (pavamdno  ajljanad  divas  chjtram  na  tanya- 
tum  |  jyotir  vaihunaram  brihat) ;  ix.  97,  41  (ajanayat  surge  jyotir 
Induli) ;  ix.  107,7  (d  suryaiii  rohayo  divi)  ;  ix.  110,  3  (ajljano  hi 
pavamdna  Sxtrymn).  He  stretched  out  the  atmosphere,  i.  91,  22  {team 
a  tatantha  uru  antariksham)  ;  vi.  47,  3  f.  ;  and  in  concert  with  the 
Fathers  (Pityis),  the  Sky  and  the  Earth,  viii.  48,  18  (tvaiii  Soma  pitri- 
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ihih  samyida.no  ante  dyavSpritbivl  a  tatantha).  He  is  tile  upholder.  Gf 
the  sky  and  the  suBtainer  of  the  earth,  keeping  the  two  apart,  vi.  44y 
24  ( ayam  dyuvuprilhivl  vi  skabbSyai) ;  Vi.  47,  5  (ay am  mahun  mqJmta 
skanibhanena  ud  dyum  astablmSd  vrisbabbo  marutvan) ;  ix.  87,  2  (sish- 
tambbo  dv  o  dlmrunab  pritbivyub)  ;  iz.  89,  6 ;  iz.  109,  6.  He  pro¬ 
duced  in  the  sacrifices  the  two  divine  worlds,  which  are  kindly  disposed 
to  men,  ix.  98,  9  (m  vam  yajneshu  munavl  Indur  janisht.a  rodasl  |  dew 
devi).  He  is  king  of  gods  and  men,  iz.  97,  24  (raja  devcinam  uta 
martyanam),  elevated  over  all  worlds  [or  beings]  like  the  divine  sun, 
ix.  54,  3  ( ayam  visvuni  tisbthati  punano  bbuvanopari  j  somo  devo  na 
sftryah).  All  creatures  are  in  his  hand,’ix.  89,  6  ( visvah  uta  hhitayo 
baste  asya).m  His  laws  are  like  those  of  king  Yaruna,  i.  91,  3  ;  ix. 
88,  8  ( rujno  nu  te  Varmasya  vratani)-,  and  he  is  prayed  to  forgive 
their  violation,  and  to  be  gracious  as  a  father  to  a  son,  and  to  deliver 
from  death,  viii.  48,  9  (yat  te  vayam  praminama  vratani  na  no  mrila 
susbakba  deva  vasyah )  ;  x.  25,  3  ( uta  vratani  Soma  te  pra  abam 
minami  pakya  |  adba  piteva  sunave  vi  vo  made  mrila  no  abhi  chid 
vadbsd  vivahhase).  He  is  thousand-eyed,  iz.  60,  1,  2  (saha-sru- 
chahbas),  and  sees  and  knows  all  creatures,  and  hurls  the  irre¬ 
ligious  into  the  abyss,  ix.  73,  8  (vidvan  sa  viiva  bhuvana  'bbi  pai- 
yati  am  ajusbtan  vidbyati  karte  avratun ) ;  and  guards  the  lives  of  all 
moving  beings  as  a  cowherd  tends  his  cattle,  x.  25,  6  ( pasuih  na  Soma 
rakshasi purutra  visbtbitam  jagat  |  samakrinosbi  jlvase  vi  vo  made  viiva 
sampasyan  bhuvana  vivakshase).  He  is  the  chief  and  most  fiery  of  the 
formidable,  the  most  heroic  of  heroes,  the  most  bountiful  of  the  benefi¬ 
cent,  and  as  a  warrior  ho  is  always  victorious,4®  ix.  66,  16  ( maban  asi 

401  Compare  some  additional  passages  quoted  in  the  4th  vol.  of  this  work,  p.  98  f. 

402  In  ix.  96,  1G,  19,  his  weapons  arc  referred  to;  in  vi.  44,  22,  he  is  said  to  have 
robbed  his  malignant  father  of  his  weapons  and  his  magical  devices  (ayam  scasya 
pitur  ayudhani  Indur  amushnad  aSiwuya  mayali).  It  is  related  in  the  Ait.  Br. 
i.  14,  that  there  was  formerly  war  between  the  gods  and  the  Asuras.  They  fought 
together  in  the  east,  south,  west,  and  north,  and  in  all  these  quarters  the  Asuras 
were  victorious.  In  the  north-east,  however,  the  gods  were  not  overcome,  for  that  is 
“  the  unconquerable  region.”  The  gods  ascribed  their  former  defeats  to  the  fact  of 
their  having  no  king,  and  agreed  to  make  Soma  their  monarch,  after  which  they  were 
victorious  on  all  the  points  of  the  compass  (Devasurah  vat  eshu  lokeshu  samayatanta  | 
tatah  etasyam  prachyam  dtii  ayatanta  \  tarns  tato  'suratfajayan  \  .  .  .  .  te  udiehyam 

praehyam  disi  ayatanta  |  te  tato  na  parajayanta  \  s5  esim  dig  aparajita  | - te 

devah  abruvann  “arajataya  mi  no  jayanti  |  rajanam  karammahai”  iti  |  “tatha” 
iti  |  te  somaih  rajanam  akurvan  \  te  somena  rdjna  sarvSJi  diso  ’jay mi). 
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'SOmajgesMialevgrdndm,  Indo  ojishthali  |  yudhvd  san  baivad  jigetha  |  17. 
Yafi  ngiseblipai'  chid  ofiydn  idrebhyai  chit  suratarah  )  bhuriddbhyas  chid 
mamhiyan).  He  conquers  for  his  worshippers  cows,  chariots,  horses, 
gold,  heaven,  water, — a  thousand  desirable  things,  ix.  78,  4  {gojin  nab 
somo  rathajid  Mranyajit  svarjid  abjit  pavate  sahasrajit),  and  every  thing, 
viii.  68,  1  {mhajit).  He  is  a  wise  rishi,  viii.  68,  1  ( rishir  viprah 
Icavpena);  strong,  skilful,  omniscient,  prolific,  glorious,  i.  91,  2  ( tvarn 
Soma  hratubhih  suhratur  bhus  team  dalcshaih  sudalcsho  visvavedah  \  tvarn 
vrishd  vrishatvebhir  mahitva  dyumnebhir  dyumm  abhavo  nrichahshdli). 
He  is  the  priest  of  the  gods,  the  leader  of  poets,  a  rishi  among  sages, 
a  bull  among  wild  animals,  a  falcon  among  kites,  an  axe  in  the 
woods,  ix.  96,  6  ( brahma  devandm  padavih  Itavinam  rishir  viprdndm 
mahisho  mrigdnum  |  sycno  gridhrdndm  svadhitir  vandnam).  He  is 
an  unconquerable  protector  from  enemies;  i.  91,  21  ( ashdlham  yutsu 
pritmasu  paprim )  ;  x.  25,  7  {team  nah  Soma  visvato  gopdh  adubhyo 
bhava  |  sedha  rajaim  apa  sridhah).  If  he  desires  that  his  votaries 
shall  live,  they  do  not  die,  i.  91,  6  {tvarn  cha  soma  no  vaso  jiedtum  na 
tnardmahe).  In  viii.  48,  7,  ke.-is*  prayed  to  prolong  their  lives,  as  the 
sun  the  days  ( Soma  rdjan  pra  nah  dyumshi  tdrlr  ahdnlvasuryo  vdsa- 
rani).  '  In  x.  SD,  4,  he  is  prayed  not  to  abandon  the  worshipper  to 
death  {mo  shu  nah  soma  mrityave  pard  ddh).  The  friend  of  a  god 
like  him  cannot  suffer,  i.  91,  8  {na  rishyet  tvdtavah  salchd).  The 
friendship  and  intimacy  of  such  a  god  is  eagerly  desired,  ix.  66,  18 
{vrinimahe  salchyuya  vrinimahe  yujydya).  In  x.  30,  5,  he  is  said  to 
rejoice  in  the  society  of  the  waters,  as  a  man  in  that  of  beautiful 
young  women  {ydbllih  somo  modatc  harshate  cha  kalyunibhir  yuvatibhir 
na  maryah). 


(7)  Soma  associated  with  other  gods. 

•  Soma  is  associated  with  Agni  as  an  object  of  adoration  in  i.  93,  1  ff. 
In  verse  5  of  that  hymn  those  two  gods  ore  said  to  have  placed  the 
luminaries  in  the  sky  {yuvam  ctuni  did  rochandni  Agnis  cha  Soma 
sulcratd  adhattam).  In  the  same  way  Soma  and  P.uskan  are  conjoined 
in  ii.  40,  1  ff.,  where  various  attributes  and  functions  of  a  magnificent 
character  are  ascribed  to  them.  Thus,  in  verse  1,  they  are  said  to  bo 
the  generators  of  wealth,  and  of  heaven  and  earth,  to  have  been  born 


270  SOMA  IN  THE  POST-VEDIC  AGE  A  NAME  OF  THE  MOON. 


the  guardians  of  the  whole  universe,  and  to  have  been  made  by  the 
gods  the  centre  of  immortality  ( janana  rayinafh  janand  diva  Janand 
pj-ithivydh  ]  jutau  vihasya  bhuvanasya  gopau  devah  akrinvmn  mnpitasya 
ndbhim).  The  one  has  made  his  abode  in  the  sky,  and  the  other  on 
the  earth,  and  in  the  atmosphere  (verse  4).  The  one  has  produced  all 
the  worlds,  and  the  other  moves  onward  beholding  all  things  (verse  6} 
(4.  Dm  anyah  sadanam  chakre  uehchd  prithivydm  anyo  adhi  antarilcshe  | 
5.  Visvuni  anyo  blmvana  jajana  viham  anyo  oMichahh&mh  cti).  In 
vi.  72,  and  vii.  104,  Soma  and  Indra  are  celebrated  in  company.  In 
the  first  of  these  hymns  they  are  said  to  dispel  darkness,  to  destroy 
revilers,  to  bring  the  sun  and  the  light,  to  prop  up  the  sky  with  sup¬ 
ports,  and  to  have  spread  out  mother  earth  (verse  1 .  Yuvaiii  Suryam 
vividathur  yuvam  soar  vised  tamumsi  ahatatit  nidai  cha  |  2.  Vamjathah 
ushdsam  ut  suryam,  nayatho  jyotishd  saha  ]  npa  dyaih  slcambhathuh  sham- 
bhanena  aprathatam  prithivlm  mutaram  vi).  In  vii.  104,'  their  ven¬ 
geance  is  invoked  against  Rakshases,  Yatudhanas,  and  other  enemies. 

Hymn  vi.  74,  is  dedicated  to  the  honour  of  Soma  and  Rudra  con¬ 
jointly.  The  two  gods,  who  are  said  to  be  armed  with  sharp  weapons 
(tigmuyudhau  tigmdketl)  are  there  supplicated  for  blessings  to  man 
and  beast,  for  healing  remedies,  and  for  deliverance  from  sin  (hm  no 
bhutaih  dvipade  saih  chatmhpade  |  etani  ame  visva  tandshu  bheshajani 
dhattam  |  ava  syatam  munchatam  yan  no  asti  tanuslm  baddham  kritam 
eno  asmat). 


(8)  Soma  in  the  post-rcdic  age  a  name  of  the  moon. 

In  the  post-vedic  age  the  name  Soma  came  to  be  commonly  applied 
to  the  moon  and  its  regent.  Even  in  the  Rig-veda,  some  traces  of  this 
application  seem  to  be  discoverable.  Thus  in  s.  85,  2  ff.  (which,  how¬ 
ever,  Professor  Roth  regards  as  of  comparatively  modem  date :  HI.  of 
Nix.  p.  147),  there  appears  to  be  an  allusion  to  the  double  sense  of  the 
word :  2.  Somenddityuh  balinah  Somena  prithivi  main  |  atho  nakshat- 
tranani  eshdm  npastlw  Somah  dhitah  |  3.  Somaih  many  ate  papivdn  yat  sam- 
pvmhanti  oshadhim  \  Somaih  yam  brahmano  vidur  na  tasyahiati haschana  | 
4.  Aehhadvidhdnair  gupito  bdrhataih  Soma  rakshitalj,  |  grdvndm  it  Srin- 
van  tishthasi  na  to  asndti pdrthivah  |  5.  Yat  tvd  devah prapibanti  tatah 
apydyase  punah  |  Yayuh  Somasya  rahhitd  samdndm  masa/i  dhritih  \ 
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“  2.  By  .Sotna  the  Adityas  are  strong ;  by  Soma  the  earth  is  great ;  and 
Soma  is  placed  in  the  centre  of  these  stars.  3.  "When  they  crush  the 
plant,  he  who  drinks  regards  it  as  Soma.  Of  him  whom  the  priests 
regafd  as  Soma  (the  moon)  no  one  drinks,  Protected  by  those  who 
shelter  thee,  and  preserved  by  thy  guardians,403  thou,  Soma,  hearest 
the  sound  of  the  crushing-stones;  but  no  earthly  being  tastes  thee. 
5.  When  the  gods  drink  thee,  o  god,  thou  increasest  again.  Vayu  is  the 
guardian  of  Soma:  the  month  is  a  part  of  the  years.”  404  In  the 
Atharva-veda  the  following  half-verse  occurs,  xi,  6,  7 :  Somo  mu,  devo 
mwnchatu  yarn  akus  chandramah  iti  \  “  May  the  god  Soma  free  me,  he 
whom  they  call  the  moon.”  And  in  the  S'atapatha  Brahmana,  i.  6,  4, 
5  ;  xi.  1,  3,  2 ;  xi.  1,  3,  4,  and  xi.  1,  4,  4,  we  have  the  words :  Esha 
mi  Somo  raja  devdndm  annaih  yat  chandramah  |  “This  king  Soma, 
who  is  the  moon,  is  the  food  of  the  gods.”  Similarly  in  xi.  1,  3,  5 : 
ehandramah  mi  Somo  devanam  annam  |  “  Soma  is  the  moon,  the  food 
of  the  gods.”  See  also  i.  6,  3,  24 :  Suryah  em  dgncyah  |  chandramah 
saumyah  |  “  The  sun  has  the  nature  of  Agni,  the  moon  of  Soma ;  ”  and 
xii.  1,  1,  2  :  Somo  vai  chandramah  |  “  Soma  is  the  moon.”  In  v.  3,  3, 
12,  and  in  ix.  4,  3,  16,  Soma  is  said  to  be  the  king  of  the  Brahmans 
( Somo  ’smdlcam  brahmandnum  raja).  In  the  Vishnu  Purana  (book  i. 
chap.  22,  p.  85  of  Wilson’s  translation,  vol.  2,  Dr.  Hall’s  ed.)  the 
double  character  of  Soma  is  indicated  in  these  words :  “  Brahma  ap¬ 
pointed  Soma  to  be  monarch  of  the  stars  and  planets,  of  Brahmans  and 
of  plants,  of  sacrifices  and  of  austere  devotions”  ( nahshattra-graha - 
viprandm  rirwdham  chdpy  aseshatah  \  Somam  rujye  dadau  Brahma  yaj- 


403  The  word  so  rendered  is  barhataili.  In  the  Lexicon  of  Bohtlingk  and  Roth, 
s.v.,  its  sense  is  said  to  bo  doubtful.  Professor  Weber  (Tnd.  St.  v.  ITS  If.  where 
these  verses,  with  the  rest  of  the  hymn  in  which  they  occur,  is  translated  and  anno¬ 
tated)  renders  it  “lofty  ones”  (Erhabene).  Langlois  mates  it  “overseers.''  The 
moon  is  mentioned  again  in  verses  18  and  19.  In  lt.V.  viii.  71,  8,  Soma  sparkling 

chamushn  dadrv'c  |  piba  id  ast/a  train  ?Vu7u).  See  Professor  Dcnfcy’s  nolo  on 
B.V.  L  84,  lfi,  in  his  Oriont  and  Occident,  ii.  246. 

404  Weber  and  Langlois  take  maeah  for  a  nominative.  Bohtlingk  and  Roth  cite 
the  passage  under  nms,  thus  making  it  a  genitive. 
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SECTION  XVII. 

liRIHASPATI  AND  BKAHMANASPATI. 

I  will  commence  my  description  of  this  god  with  a  translation  of  the 
account  given  of  him  in  Bohtlingk  and  Itoth’s  Lexicon:  “Brihaspati, 
alternating  with  Brahmanaspati,  is  the  name  of  a  deity  in  whom  the 
action  of  the  worshipper  upon  the  gods  is  personified.  He  is  the 
suppliant,  the  sacrifieer,  the  priest,  who  intercedes  with  the  god6  on 
behalf  of  men,  and  protects  them  against  the'  wicked.  Hence  he 
appears  as  the  prototype  of  the  priests,  and  the  priestly  order;  and  is 
also  designated  as  the  purohita  of  the  divine  community.”  The  ancient 
Indian  conception  of  this  deity  is  more  fully  explained  in  Professor 
Itoth’s  dissertation  on  “Brahma  and  the  Brahmans,”  406  in  the  first 
volume  of  the  Journal  of  the  German  Oriental  Society,  pp.  66  ff., 
where  the  author  well  points  out  the  essential  difference  between  the 
original  idea  represented  in  this  god  and  those  expressed  in  most  of  the 
other  and  older  divinities  of  the  Ycda,  consisting  in  the  fact  that  the 
latter  are  personifications  of  various  departments  of  nature,  or  of 
physical  forces,  while  the  former  is  the  product  of  moral  ideas,  and 
an  impersonation  of  the  power  of  devotion.  From  this  paper  I  ex¬ 
tract  the  following  remarks:  “Brahma,  on  the  other  hand  [in  con¬ 
tradistinction  to  deva],  has  an  entirely  different  point  of  departure, 
and  significance.  Its'  original  sense,  as  easily  discovered  in  the  Vedic 
hymns,  is  that  of  prayer ;  not  praise  or  thanksgiving,  hut  that  species 
of  invocation  which,  with  the  force  of  the  will  directed  to  the  god, 
desires  to  draw  him  to  the  worshipper,  and  to  obtain  satisfaction  from 
him.  It  denotes  the  impetuous  supplication  which  was  natural  to  that 
ancient  faith,  and  which  sought,  as  it  were,  to  wrest  from  the  god  the 
405  Portions  of  this  paper  were  long  ago  translated  by  me  in  the  Benares  Magaisine. 
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boon  w.hioh  it  demanded”  (p.  67).  “Immediately  derived  from  this 
neuter  noun  brahma  is  the  name  of  the  god  Brahmanaspati,  who  is,  in 
many  respects,  a  remarkable  deity.  His  entire  character  is  such  as 
does*  not  belong  to  the  earliest  stage  of  the.Yedio  mythical  creations, 
but  points  to  a  second  shape  which  the  religious  consciousness  en¬ 
deavoured  to  take,  without,  however,  being  able  actually  to  carry  it 
fully  into  effect.  The  entire  series  of  the  principal  divinities  of  the 
Veda  belongs  to  the  domain  of  natural  symbolism,  which  appears  here 
more  decided,  unmixed,  and  transparent  than  perhaps  among  any  other 
people  of  the  Indo-germanic  race,  but  which,  on  this  account,  is  also 
less  rich  in  references  to  other  departments  of  life,  and  has  not  been 
able  to  get  beyond  a  certain  uniformity.  But  Brahmanaspati  is  one  of 
the  divine  beings  who  do  not  stand  immediately  within  the  circle  of 
physical  life,  but  form  the  transition  from  it  to  the  moral  life  of  the 
human  spirit.  In  him,  the  lord  or  protector  of  prayer,  is  seen  the 
power  and  dignity  of  devotion,  the  energetic  action  of  the  will  upon 
the  gods  who  are  the  personifications  of  natural  objects,  and  im¬ 
mediately  upon  .nature.  And  it  may  still  be  plainly  perceived  in 
what  manner  this  god,  as  a  new-comer,  was  introduced  into  the  circle 
of  mythological  beings  already  established,  and  could  only  find  a  place 
by  the  side  of  the  other  gods,  or  by  supplanting  them.401 

“  Indra  is  the  highest  god  of  the  Vedic  faith,  or,  at  least,  the  one 
whose  action  has  the  most  immediate  bearing  on  the  welfare  of  men. 
He  is  the  god  of  the  friendly  noon-day  firmament,  which,  after  all 
obscurations,  again  shines  anew,  on  which  the  fertility  of  the  earth 
and  the  tranquility  and  enjoyment  of  human  existence  depend.  And 
the  prayer  which  most  frequently  recurs  in  the  Yeda,  and  is  addressed 
to  Indra,  is  that  he  will  counteract  the  attempts  of  the  cloud  demon 
who  threatens  to  carry  away  the  fertilizing  waters  of  the  sky,  or  holds 
them  shut  up  in  the  caverns  of  the  mountains,  w  ill  pour  forth  those 
.waters,  fertilizeAhe  earth,  and  bestow  nourishment  on  men  and  cattle. 
Now,  if  the  essence  of  the  god  Brahmanaspati  really  expresses,  ns  the 
name  imports,  the  victorious  power  of  prayer,  then  we  should  find  him 
in  this  circle  of  myths,  more  than  in  any  other.  And  in  point  of  fact 

“  Al)  tho  (rods  whom  names  are  compounded  with  pati  (‘lopfiof  )  must  ho 
reckoned  among  tire  more  recent,  c.g.  Vfiehnopati,  Vfistosbpnti,  Kahotraoya  pnti.  They 
were  the  products  of  reflection. 
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he  does  appear  along  with  Indra  in  that  conflict  of  Ms  against  the 
fiend,  and  that  too  in  such  a  way  that  a  department  c£  labour  is 
assigned  to  him,  which,  in  most  of,  the  other  hymns,  is  appropriated 
exclusively  to  Indra.  And,  finally,  in  some  few  passages,  it  is  ho 
who,  all  alone,  breaks  through  the  caverns  of  Baia,  in  order  to  bring 
to  light  tho  concealed  treasures  of  the  fertilizing  water,  or,  according 
to  the  figuratno  language  employed,  the  cows  with  abundant  milk” 
(pp.  71  ff.). 

After  quoting  R.Y.  ii.  24,  3  f.  (which  will  be  cited  below)  Professor 
Both  proceeds  :  “  It  is  therefore  brahma,  prayer,  with  wMch  the  god 
breaks  open  the  hiding  place  of  the  enemy.  Prayer  pierces  through  to 
the  object  of  its  desire,  and  attains  it.  And  if  now  we  should  seek 
to  discover,  in  the  natural  phenomenon  to  which  reference  is  made, 
viz.,  in  the  storm,  that  force  which  so  mightily  breaks  through  the 
hostile  bulwarks,  it  is  the  lightning  alone  which  can  be  the  outward 
symbol  of  the  victorious  god.  Brahmanospati  is,  therefore,  called  the 
‘  shining,’  the  ‘  gold-coloured  ’  (v.  43,  12).  The  thunder  is  his  voice  ” 
(p.  74).  Again  :  “  Brahmanaspati’s  domain  extends  still  further  ;  it 
reaches  as  far  as  the  efficacy  of  invocation.  He  succours  also  in 
battle  (R.Y.  vi.  73,  2)”  (p.  74).  “And,  finally,  a  widely  extended 
creative  power  is  ascribed  to  him  in  the  remarkable  verses  of  a  hymn  of 
the  tenth  mandala  (68,  8  if.)  attributed  to  Ayasya  of  the  race  of 
Angiras”  (p.  75). 


(1)  Passages  in  which  Brihaspati  and  Bralmamspati  are  celebrated. 

I  subjoin  one  entire  hymn  and  portions  of  some  others,  which  will 
illustrate  the  characteristics  ascribed  to  Brahmanaspati  in  the  Rig- 
voda,  and  will  shew,  how  that  name  alternates  with  Brihaspati  in 
different  verses  of  the  same  composition. 

R.V.  ii.  23, 1.  Gananaih  tvd ganapatim  havdmahe  Icavim  hrnindm  upama- 
kamastamam  [  jyeshthardjam  brahmandm  Brahmanaspate  d  nah  syinvann 
Utaye  sula  sadamm  |  2.  Devas  chit  te  asurya  prmhetaso  Brihaspate  yajni- 
yam  bhdgam  amsuh  \  usrdh  iva  suryo  jyotishd  maho  vikesham  ij  janitd 
brahmandm  asi  |  3.  A  vibddhya  parirapas  tamdmsi  chajyotishmantam  ra- 
tham  ritasya  iishfhasi  \Brihaspate  bhlmam  amikadambhanamrahhohanam 
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“  We  invoke  thee,  Brahmanaspati,  the  commander  of  frosts,®3  tin? 
wise,  the  most  highly  renowned  of  sages,  the  monarch  of  prayers ; 
do  thou  hear  us,  and  take  thy  place  on  our  hearth,  bringing  succour, 
2.  Even  the  gods  have,  o  divine  Brihaspati,  obtained  the  worshipful 
portion  of  thee,  who  art  wise :  as  the  great  sun  by  his  light  generates 
rays,  so  art  thou  (he  generator  of  all  prayers.  3.  Overcoming  demons 
and  darkness,  thou  standest  upon  the  luminous,  awful,  foe-subduing, 
rakshas-slaying,  cow-pen-eleaving,  heaven-reaching,  chariot  of  the 
ceremonial.  4.  By  thy  wise  guidance  thou  leadest  and  preservest 
men ;  no  calamity  can  befal  him  who  offers  gifts  to  thee ;  thou  vexest, 
and  overcomest  the  wrath  of,  the  enemy  of  devotion;  this,  o  Brihas¬ 
pati,  constitutes  thy  greatness.  5.  Eo  calamity  or  misforhme  from 
any  quarter,  neither  foes  nor  deceivers,  can  overwhelm  the  man — 
(thou  repellest  from  him  all  evil  spirits) — whom  thou,  a  sure  protector, 
dost  guard,  o  Brahmanaspati.  6.  Thou  art  the  wise  guardian  who  opens 
for  us  a  way ;  with  hymns  we  pay  homage-do  thy  sovereign  power. 
Brihaspati,  may  his  own  hot  ill  luck  destroy  the  man  who  devises  evil 
against  us.  7.  Whatever  hostile  mortal,  powerful  400  and  rapacious, 
assails  us  who  are  innocent,  do  thou,  Brihaspati,  turn  him  away  from 
our  path,  and  enable  us  easily  to  reach  the  feast  of  the  gods.  8.  We 
invoke  thee,  o  deliverer,  who  art  the  protector  of  our  bodies,  and  our 
partial  patron ;  destroy,  o  Brihaspati,  the  revilers  of  the  gods ;  let  not 
the  wicked  attain  high,  prosperity.  9.  May  we  through  thee,  our 
prosperer,  o  Brahmanaspati,  acquire  enviable  riches  profitable  for  men. 
Crush  the  foes,  whether  far  or  near,  who  assail  us  [and  make  them] 
destitute.  10.  Through  thee,  o  Brihaspati,  a  liberal  and  generous 
friend,  may  we  obtain  the  highest  vigour.  Let  not  our  malicious 
enemy  gain  the  masteiy  over  us  ;  may  we  who  are  friendly  in  our 
intentions  overcome  them  by  our  hymns.  11.  Stubborn,  strong,  he 
enters  into  the  battle,  he  vexes  the  foe,  he  overpowers  him  in  conflict. 
Thou,  Brahmanaspati,  art  a  real  avenger  of  guilt,  a  subduer  even  of 
the  fierce  and  vehemently  passionate  man.  12.  Let  us  not  be  struck 
by  the  shaft  of  the  man  who,  with  ungodly  mind,  seeks  to  injure  us, 
who,  esteeming  himself  fierce,  seeks  to  slay  (any  of  thy)  worshippers  ; 

ws  Compare  the  epithet  sarvagana  in  v.  61,  12. 

'tPS  Sanuha  =  smnuchhrita.,  according  to  Sayana. 
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we  reppl  the  rage  of  the  presumptuous  and  malicious  man.  13. 
Brihaspatiy  who  is  to  be  invoked  in  battles,  to  be  worshipped  with 
reverenqc,  who  frequents  conflicts,  who  bestows  all  our  wealth,  has 
overturned  like  chariots  all  the  malicious  enemies  who  seek  to  wrong 
us.  14.  Consume  with  thy  sharpest  burning  bolt  the  rakshases  who  have 
mocked  at  thee,  whose  prowess  is  well  proved  ;  manifest  that  power  of 
thine  which  shall  be  deserving  of  praise;  destroy  the  demons.  15. 
Brihaspati,  whose  essence  is  sacred  truth,  bestow  upon  us  that  brilliant 
wealth  which  shall  excel  that  of  our  foe,  which  appears  brilliant,  and 
possesses  strength,  which  shines  with  power.  16.  Do  not  (abandon) 
us  to  the  robbers  who  hold  the  position  of  our  assailants,  persistent 
enemies,  who  greedily  desire  our  food  ;  —  such  a  man  in  his  heart 
contemplates  the  abandonment  of  the  gods;- — they  do  not,  o  Bri¬ 
haspati,  know  the  excellence  of  the  saman.  17.  For  Tvashtri,  who 
knows  all  saman-verses,  has  generated  thee  to  be  above .  all  beings. 
Brahmanaspati  is  the  avenger  and  punisher  of  guilt,  the  slayer  of  the 
injurious  man  in  the  interest  of  the  upholder  of  the  great  ceremonial. 
18.  When  thou,  Angiras,  didst  open  up  the  cow-pen,  the  mountain 
yielded  to  thy  glory ;  with  Indra  as  thine  ally,  thou,  Brihaspati,  didst 
let  loose  the  stream  of  the  waters,  which  had  been  covered  with  dark¬ 
ness.  19.  Brahmanaspati,  thou  art  its  controller;  take  notice  of  our 
hymn  and  prosper  our  offspring;  all  that  the  gods  protect  is  successful. 
May  we,  blest  with  strong  men,  speak  with  power  at  the  festival.” 

K.Y.  ii.  24,  1.  Semum  aviddhi  prabhritiih  yah  Isishc  ayd  vidhema 
navayd  mahd  gird  \  yathd  no  mtdhvan  stavate  salcha  tava  Brihaspate 
slshadhah  sola  no  matim  |  2.  To  nanivdni  anamad  ni  ojasd  utadardar 
manyunu  sambardni  vi  \  pruchydvayad  achyutd  Brahmanaspatir  a  chd- 
viiad  vasmnantam  vi  parvatam  |  3.  Tad  devunuiii  devatamuya  karlcam 
atrathran  drilha  avradanta  vilita  \  ud  gdh  ujad  ahhinad  brahmand  valam 
agrihat  tamd  vi  achahhayat  svak  |  4  (  =  Kir.  x.  13).  Asmdsymn  aval  am 
Brahmanaspatir  madhudharam  abhi  yam  ojasd  ’Irinat  |  tam  eia  visre 
papire  ssardriSo  bahic  Sahara  sisichnr  utsam  udrinam  |  ....  8.  Bilajyena 
hshiprena  Brahmatiaspatir  yatra  vashfi  pra  tad  asnoti  dhanvand  \  tasya 
sadhvlr  ishavo  ydbliir  asyati  nrichahshaso  drisaye  karnayonayali  | 

1.  “Do  thou  who  rulest  receive  this  our  offering  [of  praise] ;  let  us 
worship  thee  with  this  new  and  grand  song ;  as  thy  bountiful  friend 
among  us  celebrates  thee,  do  thou  also,  Brihaspati,  fuliu'  our  desire.  2. 
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Brahmanaspati,  who  by  his  power  brought  low  the  things  which,  should 
he  overthrown,  and  by  his  wrath  splitf,open  the  clouds,  hatf  also  east 
down  the  things  which  were  unshaken,  he  has  penetrated  the  mountain 
which  was  full  of  riches.  3.  This  was  an  exploit  fit  for  the  most 
godlike  of  the  gods  to  achieve ;  firm  things  were  loosened,  and  strong 
things  yielded  to  him  ;  he  drove  forth  the  cows,  by  prayer  he  split 
Vala,  he  chased  away  the  darkness,  and  revealed  the  sky.101  4.  All 
the  celestials  drank  of  the  stone- covered  fountain,  yielding  a  sweet 
stream,  which  Brahmanaspati  split  open ;  they  poured  out  together  an 

abundant  supply  of  water . 8.  Wherever  Brahmanaspati  desires, 

thither  he  reaches  with  his  well-stringed,  swift-darting  bow.  Excel¬ 
lent  are  his  arrows  wherewith  he  shoots  ;  they  are  keen-eyed  to  behold 
men,  and  drawn  back  to  the  ear.” 

iv.  50,  1.  Yns  tastambha  sahasil  vi  jmo  antan  Brihaspatis  trishadastho 
ravena  |  tam  pratnilsah  rishayo  didhyanah  puro  viprah  dadlvire  mmdra- 
jihvam  |  4.  Brihaspatih  pratliamam  juyamnno  maho  jyotishah  parame 
vyoman  \  sapiusyas  iuvijuto  ravena  vi  saptarasmir  adhamat  tamamsi  | 
5.  Sa  sushtubha  sa  rikvata  gantna  Valam  ruroja  phaiigam  ravena  |  Bri- 
haspatir  nsriyah  havgasudah  kamkradad  vavaktir  udugat  |  6.  Eva  pitre 
vikadevaya  vrishne  yajnair  vidhmna  namasu  havirlhih  |  Brihaspate  m- 
prajtih  rlravanto  vayam  syama  patayo  rayinum  |  7.  Sa  id  raja  pratijan- 
yuni  vika  sushmena  tasthdv  abhi  viryena  |  Brihaspatim  yah  subhritam 
bibharti  valguyati  validate  purvablwjam  \ 

“  1.  Contemplating  Brihaspati  with  the  pleasant  tongue,,  who  occu¬ 
pies  three  abodes,  and  by  his  power  and  his  voice  holds  apart  the  ends 

of  the  earth,  the  ancient  rishis  placed  him  in  their  front . 4.408 

Brihaspati,  when  first  bom  from  the  great  light  in  the  highest  heaven, 
seven-faced,  mighty  in  nature,  seven-rayed,  blew  asunder  the  darkness 
with  his  voice.  5.  With  the  lauding,  hymning  band  he  by  his  voice 
broke  through  Yala,  the  cloud.  Bpiliaspati,  shouting,  drove  forth  the 
butter-yielding,  loudly-lowing  cows.  6.  Thus  let  us  worship  the  vigorous 
father,  who  is  possessed  of  all  divine  attributes,  with  sacrifices,  and 
reverence,  and  oblations.  May  we,  Brihaspati,  have  abundant  off¬ 
spring,  vigorous  sons,  and  be  lords  of  riches.  7.  That  king  who  main- 

407  This  and  the  following  verse  are  translated  in  p.  73  of  the  article  of  Professor 
Roth,  quoted  at  the  pommencement  of  this  section. 

408  Verses  4  fL;hre  translated  by  Professor  Roth  in  pp.  79  f.  of  the  article  quoted 
at  the  beginning  of  this  section. 
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tains  Brihaspati  in  abundance,  who  praises  and  magnifies  him  as  (a 
deity)  entitled  to  the  first  distinction,  overcomes  all  hostile  powers  by 
his  force,  and  valour.” 

x.*  68,  fi.  Tads,  Yalasya  plyato  jasum  Ihed  Brihaspatir  agnitapobliir 
arkaik  j  dadbhvr  na  jihvd  parivishtam  adad  dvir  nidhln  akrinod  usri- 

ydndrii  |  7 . andeva  bhittvd  sakunasya  garlham  ud  usriydh  parva- 

tasya  tmand  ”jai  |  8  (=  Mr.  x.  12).  Asndpinaddliam  madhupary  apas- 
yad  matsyam  na  dine  udani  ksMyantam  \  nish  tag  jdbhdra  chamasam  m 
vrihhad  Brihaspatir  viravena  vikritya  |  9.  Soshdm  avindat  sab,  svah  so 
Agnim  so  a/rkena  vi  babddhe  tamdihsi  |  Brihaspatir  govapusho  Yalasya 
nir  majjanarh  na  parvano  jdbhdra  \ 

“  When  Brihaspati  clove  with  fiery  gleams  the  defences  of  the  ma¬ 
lignant  Vala,  as  the  tongue  devours  that  which.has  been  enveloped  by 
the  teeth,  he  revealed  the  treasures  of  the  cows.  7.  ...  As  if  splitting 
open  eggs,  the  productions  of  a  bird,  he  by  his  own  power  drove  out 
the  cows  from  the  mountain.  8.  He  beheld  the  sweet  liquid  en¬ 
veloped  by  rock,  like  a  fish  swimming  in  shallow  water ;  Brihaspati 
brought  it  out,  like  a  spoon  from  a  tree,  having  cloven  (Yala)  with  his 
shout.  9.  He  discovered  the  Dawn,  the  Sky,  Agni ;  with  his  gleam 
he  chased  away  the  darkness ;  Brihaspati  smote  forth,  as  it  were,  the 
marrow  from  the  joints  of  Yala,  who  had  assumed  the  form  of  a  bull.” 

i.  40,  5.  Pra  nunarn  Brahmamspatir  mantram  vadati  ukthyam  \  yas- 
minn  Indro  Yaruno  Mitro  Aryamd  devdh  okumsi  chakrire  |  6.  Tam  id 
coehema  nidatlteshu  sambhuvam  mantram  devah  anehasam  \  “  5.  Brah- 
matn'aspati  now  utters  a  laudatory  hymn,  in  which  India,  Yaruna, 
Mitra,  the  gods,  have  taken  up  their  abode.  6.  This  spotless  hymn, 
bringing  good  fortune,  may  we,  o  gods,  utter  on  the  festivals.”  409 

i.  190,  1.  Anarvdnafn  vrishabham  mandrajihvam  Brihaspatim  vardhaya 
navyam  arkaih  |  gdthdnyah  surucho  yasya  devdh  usrinvanti-  navamunasya 
martah  |  2.  Tam  ritviydh  upa  vdchah  sachante  sorgo  yo  na  derayatdm 
asarji  |  “  1.  Magnify  Brihaspati,  the  irresistible,  the  vigorous,  the 
pleasunt-tongued,  who  ought  to  be  praised  with  hymns,  a  shining 
leader  of  songs  to  whom  both  gods  and  men  listen  when  he  utters 

403  In  the  dfeortation  quoted  above,  p.  74,  Professor  Roth  remarks  on  those 
verses :  “  The  thunder  is  his  (Brabmanaspati’s)  voice.  This  voice  of  thunder,  again, 
as  the  voice  of  the  superintendent  of  prayer,  is  by  a  beautiful  transference  brought 
into  connection  with  tho  prayer  which,  spoken  on  earth,  finds)  a\yt  were,  its  echo 
in  the  heights  of  heaven.'*  \  J 
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praise.  2.  To  him  proceed  well-ordered  words,  like  a  pjisam.  of 
devout  men  whioh  lias  been  set  in  motion.” 

v.  43,  12.  A.  vedhasam  mlaprishfham  Irihantam  Brihaspatim  sad-tme 
sudayadhvam  ]  sadadyonim  dame  a  diditumsam  kiranyavarnam  aruiham 
sapema  |  “Seat  on  the  sacrificial  ground  the  wise,  the  dark-backed-, 
the  mighty  Brihaspati.  Let  us  reverence  the  golden-hued  ruddy  god 
who  sits  on  on.  hearth,  who  shines  in  our  house.” 

z.  98,  7.  Levasmtam  vrishtivanim  rara.no  Brihaspatir  vacham  asmai 
ayachluit  |  “  Brihaspati,  fulfilling  (his  desire),  gave  him  (Devapi)  a 
hymn  seeking  for  rain,  which  the  gods  heard.” 

(2)  Parentage  and  attributes  of  the  god. 

Brahmanaspati,  or  Brihaspati,  appears  to  be  described  in  vii.  97,  8, 
as  the  offspring  of  the  two  Worlds,  who  magnified  him  by  their  power 
{den  devasya  rodasi  janitrl  Brihaspatim  vaijidhatur  mahitva) ;  whilst 
in  ii.  23,  17,  he  is  said  to  have  been  generated  by  Tvashtri  (see  above). 
He  is  called  a  priest,  x.  141,  3  {brahmamih  cha  Brihaspatim );  is 
associated  with  the  Bikvans,  or  singers  (vii.  10,  4;  x.  14,  3  ;  compare 
x.  36,  5  ;  x.  64,  4) ;  is  denominated  an  Angirasa  (iv.  40,  1 ;  vi.  73,  1 ; 
x.  47,  6);  is  the  generator,  the  utterer,  the  lord,  the  inspirer,  of  prayer 
(ii.  23,  1,  2 ;  i.  40,  6  ;  x.  98,  7),  who  by  prayer  accomplishes  his  de¬ 
signs  (ii.  24,  3),  and  mounting  the  shining  and  awful  chariot  of  the 
ceremonial,  proceeds  to  conquer  the  enemies  of  prayer  and  of  the  gods 
(ii.  23,  3f.,  8).  He  is  the  guide,  patron,  and  protector  of  the  pious, 
who  are  saved  by  him  from  all  dangers  and  calamities  (ibid,  verses 
4  ff.) ;  and  are  blessed  by  him  with  wealth  and  prosperity  (ibid.  9  f.). 
He  is  styled  the  father  of  the  gods,  ii.  26,  3  ( devanam  pitaram) ;  is 
said  to  have  blown  forth  the  births  of  the  gods  like  a  blacksmith  (see 
above,  p.  48) ;  to  be  possessed  of  all  divine  attributes,  ilisvadcvya,  or 
visvadeva  (iii.  62,  4;  iv.  50,  6);  bright,  hichi  (iii.  62,  5;  vii.  97,  7); 
pure,  Mmdhyu  (vii.  97,  7) ;  omniform,  visrarupa  (iii.  62,  6) ;  possessed 
of  all  desirable  things,  visvarara  (vii.  10,  4;  vii.  97,  4);  to  have  a 
hundred  wings,  satapatra  (vii.  97,  7) ;  to  carry  a  golden  spear,  hiran- 
yavasi  (ibid. ;  compare  ii.  24,  8,  where  a  bow  and  arrows  are  assigned 
to  him) ;  to  be  a  devourer  of  enemies,  vritrakhada  (x.  65,  10 ;  comp, 
vi.  73,  3)  ;  afleader  of  armies  along  with  Indra,  etc.,-  Indrdh  asam 
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nets  Bpjiespafir  Dtthhina  (x.  103,  8),  and  armed  -with  an  iron  axe, 
■which  Trash ti'i  sharpens,  sisite  nunam  parasum  svayasani  yena  vrischad 
eioAo  Bmhnanaspaiih  (x.'53,  9) ;  clear-voiced,  suchilcranda  (vii.  97,  5)  > 
a  prolonger  of  life,  pratarlta  ’si  ayushah  (x.  100,  5);  a  remover  of 
disease,  amivahS  (i.  18,  2)  ;  opulent,  recat,  msuvit ;  an  increaser  of 
the  means'  of  subsistence,  pushtivardhana  (i.  18,  2).  Plants  are  said 
to  spring  from  him,  yah  oshadhik  ....  Brihaspatiprasutah  (x.  97,  15, 
19).  He  is  said  in  one  place  to  be  conveyed  by  easy-going  ruddy  horses, 
tarn  sagmaso  arushaso  asvdh  Brihaspatim  sahacdho  vahanti  (vii.  97,  6). 

In  one  place  he  is  said  to  have  heard  the  cries  of  Trita,  who  had 
been  thrown  into  a,  well  and  was  calling  on  the  gods,  and  to  have 
rescued  him  from  his  perilous  position,  i.  105,  17  ( Tritah  hupe  avahito 
devan  hamte  utaye  \  tat  susrdca  Brihaspatih  hrinvann  amhurandd  uru). 

His  exploits  in  the  way  of  destroying  Yala,  and  carrying  off  the 
heavenly  lcine,  or  releasing  the  imprisoned  waters  of  the.  sky,  have 
been  sufficiently  explained,  in  the  quotation  I  have  made  above  from 
Professor  Roth’s  Essay,  as  well  as  in  the  texts  which  have  been  trans¬ 
lated.  He  is  further,  as  we  have  seen,  described  as  holding  asunder 
the  ends  of  the  earth  (iv.  50,  1). 

(3)  Whether  Brihaspati  and  Brahnanaspati  arc  identifiable  with  Agni. 

Brahmanaspati  and  Brihaspati  are  regarded  as  names  of  Agni  by 
M.  Langlois,  in  his  translation  of  the  Rig-veda,  vol.  i.  p.  249  (note  36), 
p.  254  (note  83),  p.  578  (note  1),  and  index,  vol.  iv.,  under  the 
words.410  Professor  Wilson  also,  in  the  introduction  to  the  1st  vol. 
of  his  translation,  p.  xxxvii.,  writes  as  follows :  “  Brahmanaspati, 
also,  as  far  as  we  can  make  out  his  character  from  the  occasional 
stanzas  addressed  to  him,  seems  to  be  identifiable  with  Agni,  with  the 
additional  attribute  of  presiding  over  prayer.  The  characteristic  pro¬ 
perties  of  this ‘divinity,  however,  are  not  very  distinctly  developed  in 
'this  portion  of  theYeda”  (see  also  the  notes  in  pp.  41,  111,  112). 
In  the  introduction  to'  his  second  volume,  p.  ix.  however,  Professor 
Wilson  says  that,  as  desoribed  in  the  2nd  ash(aka  of  the  R.V.,  Brihas¬ 
pati,  “when  treated  of  separately,  is  identical  with  India,  by  his 
attributes  of  sending  rain  (p.  199)  and  wielding  the  thunderbolt  (p. 

*10  M.  LilKgloiG  spells  BriHaspali,  Ypha«pari.  J 
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284) ;  but  he  is  hymned  indiscriminately  with  Brahmanaspati,  who  is . 
styled  the  lord  of  the  Ganas,  or  companies  of  divinities,  and  also,  which- 
is  in  harmony  with  his  former  character,  chief  or  most  excellent  lord 
of  mantras  or  prayers  of  the  Vedas  (p.  2G2);  he  also,  in  some  of  his 
attributes,  as  those  of  dividing  the  clouds,  and  sending  rain,  and  re¬ 
covering  the  stolen  kine  (p.  268)  is  identical  with  Indra,  although  with 
some  inconsistent}  he  is  spoken  of  as  distinct  from,  although  associated 
with,  him  (p.  270) ;  but  this  may  be  a  misconception  of  the  scholiast, 
etc.”  Finally,  Professor  Muller  (Transl.  of  B.V.  i.  77)  states  his  opinion 
that  “Brahmanaspati  and  Bribaspati  are  both  varieties  of  Agni,  the 
priest  and  purohita  of  gods  and  men,  and  as  such  he  is  invoked 
together  with  the  Maruts,  etc.,”  as  he  had  previously  remarked  that 
Agni  also  is.  The  verse  to  which  this  note  refers,  B.V.  ii  38,  13,  is 
as  follows :  achha  vada  tana  giro,  jarayai  brahmanaspatim  agtiini  mitrarn 
na  darsatam,  which  Professor  Muller  renders  thus:  “Speak  out  for 
ever  with  thy  voice  to  praise  the  lord  of  prayer,  Agni,  who  is  like  a 
friend,  the  bright  one.”  * 

This  identification,  in  the  strict  sense,  of  Brahmanaspati  with  Agni 
is  supported  by  some  texts,  but  opposed  to  others.  Of  the  former 
class  are  the  following  : 

ii.  1,  3.  Tvam  Agne  Indro  vrishabhah  satam  asi  team  Vishnur  urugayo 
namasyah  [  tvam  brahma,  rayivid  brahmanaspati  |  “Thou,  Agni,  art 
Indra,  the  most  vigorous  of  the  good  ;  thon  art  the  wide-striding  and 
adorable  Vishnu  ;  thou,  o  Brahmanaspati  (or  lord  of  prayer),  art  a 
priest  (brahma),  the  possessor  of  wealth,  etc.”  Here,  although  Agni  is 
also  identified  with  Indra  and  Vishnu,  as  he  is  with  other  deities  in 
the  following  verses,  the  connection  between  him  and  Brahmanaspati 
is  shown  to  be  more  intimate  and  real  by  the  fact  that  both  the  latter 
word  and  Agni  are  in  the  vocative.  In  the  next  passage  also  Brihas- 
pati,  as  well  as  Miitarisvan  may  be  regarded  as  an  epithet  of  Agni, 
in.  26,  2.  Tam  Subhram  Agmni  avase  havumahe  vaisvunaram  mataris- 
vunam  ukthyam  \  Brihaspatm  mannsho  devatatayo  vipraih  hotaram 
atithim  raghmhyadam  |  “We  call  to  our  succour  the  bright  Agni,  the 
friend  of  all  mankind  ;  Hatarisvan,  who  is  worthy  to  be  hymned ; 
Bribaspati,  the  wise  invoker,  the  guest,  swiftly-moving,  that  he  may 
dome  to  a  man’s  worship  of  the  gods.” 

The  verse  throve  quoted,  v.  43,  12,  is  also  alternatively  explained  of 
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Agni  by-Sayajftr  m  his  remarks :  atliava  iyam  Agneyl  \  brihatah  pari- 
vytSkasya  ■  kffi-mq'nali  svdml  iti  Brihaspatir  Aynir  nchyate  \  tathd  nila- 
varna-tffmilittipnsJiphcCtva-sadana-sadana  -  Mranyavarnatvudi-  lingair  apy 
Agni’,-  cm  Bnhaspatih  |  “  Or,  Agni  is  the  subject  of  the  verse.  By 
Brihaspati}  fhe  lord  of  the  grand  ceremonial,  Agni  is  denoted.  And, 
further,  it  'is  also  shown  by  the  marks  of  having  a  back  of  dark- 
colottred  smbke,  of  being  placed  on  the  sacrificial  ground,  of  having  a 
golden  hue,  etc.,  that  Brihaspati  is  Agni.”  And  in  ii.  2,  7,  Agni  is 
besought  to  make  Heaven  and  Earth  favourable  to  the  worshipper  by 
prayer,  brahmanu  ( prachl  dyavaprithivl  brahmand  kridhi).  Further, 
Agni  (see  above  pp.  199  f.),  as  well  as  Brahmanaspati  and  Brihaspati, 
is  called  a  priest,  and  both  are  designated  as  Angiras,  or  Angirasa. 

On  the  other  hand,  however,  Brahmanaspati  or  Brihaspati  is  else¬ 
where  distinguished  from  Agni.  Thus  in  s,  68,  9,  Brihaspati  is  said 
to  have  found  out  Ushas,  the  heaven,  and  Agni,  and  by  a  hymn  to 
have  chased  away  the  darkness  (sah  ushdm  avindat  sah  svak  so  agnim 
so  arkena  vi  babadhe  tamaihsi).  In  vii.  10,  4,  Agni  is  asked  to  bring 
Brihaspati  along  with  Indra,  Budra,  Aditi,  etc.  In  the  following 
texts,  where  a  number  of  different  gods  are  invoked  or  named  together, 
Agni  is  mentioned  separately  from  Brahmanaspati  or  Brihaspati,  iii. 
20,  5  ;  iv.  40,  1  ;  v.  51,  12  f.  ;  vii.  41,  1 ;  vii.  44,  1  ;  is.  b,  11  ; 
s.  35,  11  ;  x.  65,  1  ;  x.  130,  4 ;  x.  141,  3. 
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SECTION  XVIII. 

TAMA  AND  THE  DOCTRINE  OF  A  FT7TDBE  LIFE. 

(1)  References  to  immortality  in  the  earlier  looks  of  the  Mig-veda. 

It  is  in  the  ninth  and  tenth  books  of  the  Rig-veda  that  we  find 
the  most  distinct  and  prominent  references  to  a  future  life.  It  is 
true  that  the  Ribhus,  on  account  of  their  artistic  skill,  are  said,  in 
some  texts  in  the  earlier  books,  to  have  been  promised,  and  to 
have  attained,  immortality  and  divine  honours  (see  above  p.  226, 
and  R.Y.  iv.  35,  3,  where  it  is  said :  atha  aiia  Yajah  amritasya 
pantham  ganaih  devanam  Ribhavali  stihasiSh  |  “Then,  skilful  Yajas, 
Ribhus,  ye  proceeded  on  the  road  of  immortality,  to  the  assemblage 
of  the  gods;’’  and  verse  8:  ye  devaso  alhavata  suhritya  syenah  ha 
id  adhi  divi  nisheda  \  te  ratnam  dhata  savaso  napatah  Sandhanvanah 
alhavata  amritdsah  |  “  Ye  who  through  your  skill  have  become  gods, 
and  like  falcons  are  seated  in  the  sky,  do  ye,  children  of  strength,  give 
us  riches ;  ye,  o  sons  of  Sudhanvan,  have  become  immortal.”).  This, 
however,  is  a  special  case  of  deification,  and  would  not  prove  that 
ordinary  mortals  were  considered  to  survive  after  the  termination  of 
their  earthly  existence.  There  are,  however,  a  few  other  passages 
which  must  be  understood  as  intimating  a  belief  in  a  future  state  of 
happiness.  Thus  Agni  is  said  in  i.  31,  7,  to  exalt  a  mortal  to  immor¬ 
tality  (toam  tam  ^.gne  amritatvc  uttame  martam  dadhasi) ;  and  to  be  the 
guardian  of  immortality  ( adaldho  gopak  amritasya  rahhita).  And  the 
same  power  is  ascribed  to  Soma  in  i.  191,  1  :  tava  pranlil  pitaro  nah 
Indo  deveshu  ratnam  abhajanta  dhirah  |  “  By  thy  guidance,  o  Soma, 
our  sage  ancestors  have  obtained  riches  among  the  gods ;  ”  and  again, 
in  verse  1 8  :  apyiyamano  amritaya  Soma  divi  Iravamsi  uttamani  dhislwa  | 
“Soma,  becoming  abundant  to  (produce)  immortality,  place  (for  us) 
/'excellent  treasures  in  the  sky.”411  Some  other  passages  to  the  same 
in  Professor  Benfey,  however,  translates  differently :  “  take  possession  of  the  highest 
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©Sect  are  the  following:  i.  125,  5.  Nahasya prhhthe  adjii  tishfhati  srito 
yo  prindti  sa  ha  deveslm  ggphhati  |  6.  JDahhinavatam'  id  imdni  chitrcl 
dafahin&vafaiil  divi  suryasah  \  dahhinavanto  amritam  bhajante  dakshinu- 
vantail  pratiranU  ayuhm  |  “  5.  The  liberal  man  abides  placed  upon  the 
summit  of  the  sky ;  he  goes  to  the  gods.  6.  These  brilliant  things  are 
the  portion  of  those  who  bestow  largesses  ;  there  are  suns  for  them  in 
heaven  ;  they  attain  immortality  ;  they  prolong  their  lives,  i.  154,  5. 
Tad  rnya  priyam  abhi  piltho 113  asyam  naro  yatra  devayavo  madanti  \ 
umkramasya  sa  hi  banihur  iUhd  Vishnok  pade  parame  madhvah  utsah  \ 

“  May  I  attain  to  that  his  (Vishnu’s)  beloved  abode  where  men  devoted 
to  the  gods  rejoice ;  for  that  is  the  bond  of  the  wide-striding  god — a 
spring  of  honey  in  the  highest  sphere  of  Vishnu.”  i.  179,  6.  TTbhau 
varnav  rishir  ugrah  puposha  satydh  deveshu  asisho  jaguma  \  “  The 
glorious  rishi  practised  both  kinds 4:4 :  he  realised  his  aspirations  among 
the  gods.”  In  v.  4,  10,  the  worshipper  prays  :  prajdbhir  Agne  amrit- 
vam  asyam  |  “May  I,  Agni,  with  my  offspring,  attain  immortality.” 415 
In  v.  55,  4,  the  Maruts  are  besought  to  place  their  worshippers  in  the 
condition  of  immortality  {uto  asmun  amritatve  dadhatana).  v.  63,  2 : 
vri&htim  vam  radho  amritatvam  imahe  |  “  We  ask  of  you  twain  (Mitra 
and  Varuna)  rain,  wealth,  immortality.”  vii.  57,  6.  Dadata  no  amri- 
tasya  prajayai  \  which  Professor  Roth,  s.v.  praja,  explains:  “add  us 

412  The  same  idea  is  repeated  in  x.  107,  2  (uehha  divi  dakshinavanto  asthur  ye 
asvadak  saha  te  suryena  I  hiranyadah  amritatvam  bhajante  vdsodah  soma  pra  tirante 
ayuh  I  “The  givers  of  largesses  abide  high  in  the  sky  ;  the  givers  of  horses  live  with 
the  sun ;  the  givers  of  gold  enjoy  immortality ;  the  givers  of  raiment  prolong  their  lives.” 

413  The  same  word  which  is  here  employed,  phthas,  occurs  also  in  iii.  5-5,  10 : 
Vishnur gopak paramam  pati pathak  priya  dhnmani  amrita  dadhdnah  |  “Vishnu,  a 
protector,  guards  the  highest  abode,  occupying  the  beloved,  imperishable  regions.” 
See  also  i.  162,  2;  x.  70,  9,  10.  In  i.  163,  13,  the  horse  which  had  been  immo¬ 
lated  is  said  to  have  gone  to  the  highest  abode,  to  the  gods  (upa  pragat  paramam 
sadastham  arvan  aehu  pitaram  mdtaram  eha  |  adya  dteaii  jhxhtatamo  hi  yamyah). 
In  ii.  23,  8,  mention  is  made  of  uttarain  simmam  “the  highest  happiness,”  and  in 
ii.  26,  6,  of  the  “happiness  of  the  gods”  (dn-anam  smintr )  ;  but  it  docs  not  appear 
whether  heaven  is  meant.  In  i.  159,  2,  Heaven  and  Earth  seem  to  be  declared  to 
provide  largo  immortality  for  their  offspring  (urn prajayak  amyitam). 

414  Sayana  explains  Mum  mrnau  by  “pleasure  and  austerity”  kdmaik  eha 

415  See,  however,  Suyatja’s  gloss  and  Wilson’s  note,  in  loco,  where  the  immortality 
referred  to  is  explained  ns  immortality  throngli  offspring,  and  as  consisting  in  an  un-r 
broken  succession  of  descendants,  the  immortality  of  a  mortal  (amfilatvaiii  santatyi- 
avichlteda-lakchanam  |  “prejam  i mu  prajayetc  tad  u  te  martya  prapitam  "  iti  hi 
smith). 
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to  (tlio  number  of)  the  people  of  eternity,  i.c.  to  the  blessed.”  vii.  76, 
4.  Te  id  deranum  sadhamadah  usann  ritavamlj.  Icamyah,  pUrvy&salj,  | 
“They  were  the  companions  of  the  gods, — those  ancient  righteous 
sages.”  viii.  58,  7.  TJd  yad  hradhnasya  'vishfapadi  grihmn  Indrak  eha 
ganvahi  ;  madhcah  pitta  sachevahi  trih  sapta  sakhyul}  pade  |  “  When  we 
two,  Indra  and  I,  go  to  the  region  of  the  su.n,  to  our  home,  may  we, 
drinking  nectar,  seek  thrice  seven  in  the  realm  of  the  friend.”  Com¬ 
pare  viii.  48,  3,  quoted  above  in  p.  90,  note :  We  have  drunk  the 
Soma ;  we  have  become  immortal ;  we  have  entered  into  light ;  we 
have  known  the  gods.” 

Yata  is  also  declared  to  have  a  store  of  immortality  in  his  house  ( te 
grille  amritasya  nidhir  hitah).  ,But  this  verse  oceurs  in  a  late  hymn 
(the  186th)  of  the  tenth  Mandala.  In  the  same  Book,  x.  95,  18,  the 
promise  is  made  by  the  gods  to  I’ururavas,  the  son  of  Ila,  that  though 
he  was  a  mortal,  when  his  offspring  should  worship  them,  with  obla¬ 
tions,  he  should  enjoy  happiness  in  Svarga,  heaven  [iti  tva  devah  ime 
ahur  Aik  yathem  etad  bhavasi  mrityubandlmfy  \  prafa  te  devan  havisha 
yajati  svarge  w  tvam  api  madayase). 

(2)  References  to  the  Fathers,  the  souls  of  departed  ancestors,  in  the 
earlier  hooks  of  the  Rig-veda. 

The  following  passages  appear  to  refer  to  the  sonls  of  deceased  an¬ 
cestors  conceived  of  as  still  existing  in  another  World  : 

i.  36,  18.  Agnina  Turvakam  Tadum  pardvatah  Ogradevaih  havdmahe  | 
“Through  Agni  we  call  Turvasa,  Yadu,  and  Ugradeva  from  afar.” 
iii.  55,  2.  Mo  shu  no  atra  juhuranta  devah  ma  purve  Ague  pitarahpad- 
ajndh  1  “Let  not  the  gods  injure  us  here,  nor  our  early  Bathers  who 
know  the  realms.”  vi.  52,  4.  Avantu  mam  Ushaso  jaymnanah  avantu 
ma  smdhavah  pinvamdnah  \  avantu  ma  parvatdso  dhruvaso  avantu  ma 
pitaro  devahutau  |  “  May  the  rising  Dawn,  the  swelling  rivers,  the  firm 
mountains,  protect  me ;  may  the  Fathers  protect  -me  in  my  invocation 
to  the  gods.”  vi.  75,  10.  Brdlmandsah  pitarah  somyasah'  kive  no 
Bydvaprithim.  aneliasd  |  Pusha  nah  patu  duritad  ritavridhali  I  “May 
the  Brahmans,  Fathers,  drinkers  of  Soma,  may  Heaven  and  Earth  be 
'  propitious  to  us.  May  Pushan,  the  promoter  of  sacred  rites,  preserve 
us  from  calamity.”  vii.  35,  12.  S'aih  nah  saiyasya  patayo  hhmantu 
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Sa-ffi  no  etrmniah  sam  a  santu  gaoah  |  sam  nah  IlibJiavafi  sulcritah  snhastuh 
Sam  no  bhavctnin  pitaro  haveshu  |  “  May  the  lords  of  truth  he  propitious 
to  USji  and  so  may  the  horses  and  kine ;  may  the  skilful  Ribhus, 
dexferous  of,  hand,  may  the  Pat  hers,  be  propitious  to.  us  in  our  invo¬ 
cations.”  viii.  48,  13.  Team  Soma  pitrilhh  samvtdano  anu  dyava- 
prithiifi  a  tatantha  |  “Thou,  Soma,  in  concert  with  the  Fathers,  hast 
extended  the  Heaven  and  Earth.” 

I  may  also  introduce  here  a  few  detached  texts  on  the  same  subject 
from  the  ninth  and  tenth  books :  ix.  83.  3.  Muyamno  mamire  asya 
mdyayd  nrichalcshasah  pitaro  garbham  udadhuh  |  “By  his  wondrous 
power,  the  skilful  have  formed,  the  Fathers,  beholders  of  men,  have 
deposited  the  germ.”  x.  68,  11..  Abhi  syavarn  na  hrisanebhir  asvdih 
nakshatrebkih  pitaro  dyum  apimsan  |  “The  Fathers  have  adorned  the 
sky  with  stars,  as  a  bay  horse  is  decorated  with  pearls  (?).”  x.  88,-15. 
Doe  sruti  asrinaoam  pitrinum  aham  devanam  uta  martyanum\  “  I  have 
heard  of  two  paths  for  mortals,  that  of  the  Fathers,  and  that  of  the 
gods.”  110  x.  107,  1.  Main  jyotih  pitribhir  dattam  agut  |  “The  great 
light  given  by  the  Fathers  has  arrived.” 

In  the  Taittiriya  Brahmana,  and  in  the  Puranas,  the  Fathers 
(Pritris)  are  represented  as  being  a  distinct  order  of  beings  from  men, 
as  may  be  gathered  from  their  being  separately  created.  See  the  1st 
vol.  of  this  work,  pp.  23  f.,  37,  58,  79  f. 

(3)  Hymns  relating  to  Tama  and  the  Fathers. 

I  now  come  to  the  passages  in  the  ninth  and  tenth  books  to  which 
I  first  alluded :  and;  owing  to  the  great  interest  and  importance  of  the 
subjects  to  which  they  refer,  I  shall  first  quote  the  most  essential  parts 
of  them  at  length,  and  then  supply  a  summary  of  the  conclusions 
which  they  assert  or  involve. 

I  shall  begin  with  the  brief  account  of  Tama’s  parentage  in  the 
seventeenth  hymn,  already  quoted  above,  p.  227,  and  the  dialogue 
betwfet  him  and  hi6  twin  sister  Yarn!,  in  the  tenth  hymn  of  the  tenth 
book.  ' 

B.  V.  x.  17,  1.  “  Tvashtri  makes  a  marriage  for  his  daughter.  (Hear¬ 
ing)  this,  this  whole  world  assembles.  The  mother  of  Yama,  becoming 
tIC  See  the  1st  vol.  of  this  Work,  p.  434. 
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wedded,  the  wife  of  the  great  Vivasvat,  disappeared.  2.  They  eou- 
cealed  the  immortal  (bride)  from  mortals.  Making  (another)  of  similar 
form,  gave  her  to  Vivasvat.  And  she  bore  the  Asvins  when  that  hap¬ 
pened.  Saranyu  abandoned  the  two  pairs  of  twins.”  415 

The  following  hymn  contains  a  dialogue  between  Yama  and  his  twin 
sister  Yarn!,  in  which,  according  to  Professor  Both,  she  is  to  be  con¬ 
sidered  as  urging  a  matrimonial  union  between  .them  for  the  continua¬ 
tion  of  the  human  species,  of  which,  in  the  opinion  of  that  writer,  they 
appear  to  have  been  regarded  as  the  -earliest  pair.418  In  verse  4,  they 
are  declared  to  have  been  the  offspring  of  the  Gandharva  and  his  wife. 

B.V.  x.  10,  l.419  0  chit  sakhuyam  sakhya  vavrityam  tirah  puru  chid 
arnavam  jaganvan  \  pitur  napatam  a  dadhita  vedhah  adhi  Icshami  prata- 
ram  didhyanah  |  2.  Na  te  sakha  sakhyam  vaditi  etat  salakshma  yad 
vishurupd  Ihacuii  |  malms  putruso  asurasya  vxrah  divo  dharttdrah  nrviyd 
pari  khyan  |  3.  Usanti  gha  te  amritasah  etad  ekasya  chit  tyajasam  mart- 
yasya  |  ni  te  mano  manasi  dhtlyi  asme  janyivh  patis  tanvam  a  vivisyah  | 
4.  Nd  yat  pura  chakrima  had  ha  nnnam  rita  vadanto  anntaih  rapema  | 

417  After  this  section  was  first  written  I  received  Professor  Max  MUller’s  second 
series  of  Lectures  on  the  Science  of  Language.  The  learned  and  ingenious  author 
there  discusses  at  length  the  meaning  of  the  myths  regarding  Vivasvat,  Saranyu,  and 
their  offspring  (pp.  481  ff.,  and  508  ff.).  He  understands  Vivasvat  to  represent  the 
sky,  Saranyu  the  dawn,  Yama  originally  the  day,  and  Yaml,  his  twin  sister,  the 
night  (p.  509).  I  shall  briefly  refer,  as  I  proceed,  to  some  of  his  further  explana¬ 
tions,  leaving  the  reader  to  consult  the  work  itself  for  fuller  information. 

418  See  Professor  Roth’s  remarks  on  Yama  in  the  Journal  of  the  German  Oriental 
Society,  iv.  426,  and  in  the  Journal  of  the  American  Oriental  Society,  iii.  335  f. 
“  They  are,”  he  says,  “  as  their  names  denote,  twin  brother  and  sister,  and  are  the 
first  human  pair,  the  originators  of  the  race.  As  the  Hebrew  conception  closely 
connected  the  parents  of  mankind  by  making  the  woman  formed  from  a  portion 
of  the  body  of  the  man,  so  by  the  Indian  tradition  they  are  placed  in  the  relation¬ 
ship  of  twins.  This  thought  is  laid  by  the  hymn  in  question  in  the  mouth  of  Yarn! 
herself,  when  she  is  made  to  say :  ‘  Even  in  the  womh  the  Creator  made  us  for 
man  and  wife.'  ”  Professor  Muller,  on  .the  other  hand,  says  (Lect.,  2nd  ser.,  p.  510) : 
“'There  is  a  curious  dialogue  between  her  (Yarn!)  and  her  brother,  where  she  (the 
night)  implores  her  brother  (the  day)  to  make  her  his  wife,  and  where  he  declines 
her  offer,  ‘  because,’  as  he  says,  ‘  they  have  called  it  a  sin  that  a  brother  should  marry 
his  sister.’  ”  Again,  p.  521,  “  There  is  not  a  single  word  in  the  Veda  pointing  to 
Tama  and  Yarn!  as  the  first  e&uple  of  mortals,  as  the  Indian  Adam  and  Eve. ...  If 
Yama  had  been  the  first  created  of  men,  surely  the  Vedic  poets,  in  speaking  of  him, 
could  not  have  passed  this  over  in  silence.”  See,  however,  the  passage  from  the 
A.V.  xviii.  3,  13,  to  he  quoted  further  on. 

419  This  hymn  is  repeated  in  the  A.V.  xviii.  1, 1  ff.  I  am  indebted  to  Professor 
Auftecht  for  some  improvements  in  my  translation. 


imare  RELATING  TO  TAMA  AND  THE  FATHERS.  289 

Gandhttrvo  apstji  cpyd  cha  yosha  sa  no  nabhih  paramam  jdmi  tan  nau  \  5. 
Garbhe  nit  am  janita  dampatl  Mr  devas  Tvashtd  savita  visvarupah  | 
nakir  c.sya-  praminanti  vratani  veia  nav  asya  prithivi  uta  dyauh  j  6. 
Kb  dsya  veda  prathamasya  ahnah  Mb.  %m  dadarka  kah-iha  pra  vochat  | 
brihan  JHEtrasya  Yamnastja  dhama  Md  u  bravah  ahano  vlehyd  nrin  |  7. 
Yamasya  ma  Yamyam  kdmah  agan  samdne  yonau  saha&eyydya  \  jaya 
iva  patye  tanvaih  ririchydm  vi  chid  vriheva 120  rathya  iva  ehakrd  |  8.  Na 
tishthanti  na  hi  mishanti  ete  devanam  spasah  iM  ye  eharanti  |  (=Nir. 
V.  2)  anyena  mad  aMno  yahi  tuyarn  tern  vi  vriha  rathya  iva  cMkrd  |  9. 
Rdtnbhir  asmai.ahabhir  dasasyet  Suryasya  ehakshur  muhur  un  mimiydt  | 
diva  prithivya  mithund  sabandhu  Yamir  Yamasya  bibhriydd  ajami  |  10. 
(=JTir.  iv.  20)  A  glut  td  gaehann  uttard  yugani.  yatra  jdmayah  krin- 
avann  ajami  \  itpa  barbhrihi  vrishdbhdya  bdhum  any  am  ichhasva  subhage 
patim  mat  |  11.  Kim  bhrata  asad  yad  andtham  bhavdti  kirn  u  svasd  yan 
Mrpitir  nigachhat  \  kdma-mutd  baht  etad  rapdmi  tanva  me  tanvam 
earn,  piprigdhi  |  12.  Na  vai  u  te  tanva  tanvam  earn  paprichydm  papam 
ahttr  yah  svasdram  nigachhat  \  anyena  mat  pramudah  Mlpayasva  na  te 
bhrata  subhage  vashti  etat  |  13.  (=Kir.  vi.  28)  Bato  bata  asi  Yama 
ngiva  te  mono  hridayam  cM  avidama  \  ahyd  kila  tvam  Mkshyd  iva 
yuktam pari  shvajdte  libujeva  vfiksMmm  |  14.  (=Nir.  xi.  34)  Anyam  u 
sht  tvam  Yami  any  ah  u  tvam  pari  shvajata  libujeva  vriksham  |  tasya 
vd  tvam  manali  icliha  sa  vd  tava  adha  krinushva  samvidam  subhadram  | 
[TamI  says]  “  0  that  I  might  attract  a  friend  to  friendly  acts.  May 
file  sage  (Tama?),  after  traversing  a  vast  ocean,  receive  a  grandson  to 
his  father,  and  look  far  forward  over  the  earth.422  2.  (Tama.)  Thy 
friend  does  not  desire  this  intimacy  that  (his)  kinswoman  should 
become  (as)  an  alien.  The  heroes,  the  sons  of  the  great  Spirit,  the 
supporters  of  the  sky,  look  far  and  wide  around  (see  verse  8).  3. 

(TamI.)  The  immortals  desire  this  of  thee,  (they  desire)  a  descendant 
left  behind  by  the  one  sole  mortal.  Let  thy  soul  be  united  to 
mine.  As  a  husband,  penetrate  the  body  of  (thy)  wife.  4.  (Tama.) 
Shall  we  (do)  now  What  we  have  never  done  before  ?  Shall  we  who 
(have  been)  speakers  of  righteousness,  utter  .unrighteousness  ?  The 

420  Compare  A.V.  vi.  90,  1 ;  vi.  127,  3. 

421  Compare  A.V.  vi.  8,  1. 

422  This  verse  occnre  with  variations  in  tho  Suma-vcda,  i.  340.  Tho  sense  of  it,  as 
well  as  some  others,  is  obscure.  If  tho  sago  (oerf/ms)  mean'Yamn,  hia  father  may  bo 
Vivaavat,  or  tho  Gandkarva,  and  the  grandson  of  tho  latter  may  bo  tho  eon  whom  Ynmt 
was  desirous  to  bear  to  ltor  twin  brother  (Tama).  Compare  tho  first  half  of  venso  3. 

10 
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Gandharva  in  the  (aerial)  waters,  and  his  aqueous  wife m — such,  is  bur 
source,  such  is  our  high  relationship.  5.  (Yarn!.)  The  drane  Tyaslifrii 
the  creator,  the  vivifior,  the  shaper  of  all  forms,  made  as  husband  and 
wife,  (while  we  were  yet)  in  the  womb.424  No  one  can  infringe  his 
ordinances.  Earth  and  heaven  know  this  of  us.  6.  (Yama.)  Who 
knows  this  first  day  ?  Who  has  seen  it  ?  Who  can  declare  it  ?  ,  Yast 
is  the  realm  oi  Ultra  and  Varuna.  What  wilt  thou,  o  wanton  woman, 
say  in  thy  thoughtlessness  (?)  to  men?  7.  (Yam!.)  The  desire  of 
Yama  has  come  upon  me,  YamI,  to  lie  with  him  on  the  same  conch. 
Let  me,  as  a  wife,  bare  my  body  to  my  husband.  Let  us  whirl  round 
like  the  two  wheels  of  a  chariot.  8.  (Yama.)  These  spies  of  the  gods 
who  range  throughout  this  world  stand  not  still,  neither  do  they  wink. 
Depart,  quickly,  wanton  woman,  with  some  other  man  than- me.  Whirl 
round  with  him  like  the  two  wheels  of  a  chariot.  9.  (Yarn!.)  Though 
she  should  wait  upon  him  by  night  and  by  day,  still  the  eye  of  the  sun 
would  open  again.  Both  in  heaven  and  earth  twins  are  closely  united. 
Let  Yarn!  treat  Yama  as  if  she  were  not  his  sister.  10.  (Yama.) 
Later  ages  shall  come  when  kinsmen  and  kinswomen  shall  do  what  is 
unbecoming  their  relation.  Spread  thy  arm  beneath  a  male.  Desire, 
o  fair  one,  another  husband  than  me.  11.  (Yarn!.)  How  can  a 
man  he  a  brother,  when  (a  woman)  is  left  without  a  helper  ? 
And  what  is  a  sister,  when  misery  (is  allowed  to)  come  upon  her  ? 
Overcome  by  desire,  I  am  thus  importunate.  Unite  thy  body  with 
mine.  12.  (Yama.)  I  will  not  unite  my  body  with  thine.  They  call 
him  a  sinner  who  sexually  approaches  his  sister.  Seek  thy  gratifi¬ 
cation  with  some  other  than  me.  Pair  one,  thy  brother  desires  not 
this.425  13.  (Yam!.)426  Thou  art  weak,  alas,  o  Yama;  we  perceive  not 

423  Compare  Muller’s  Lectures,  2nd.  series,  p.  483.  He  takes  Gandharva  for 
Yivasvat,  and  his  aqueous  wife  (Apya  YoshS)  for  Snranyu,  in  accordance  with  Sayana. 

124  In  like  manner  Tvashtri  is  said,  A.Y.  vi.  78,  3,  to  have  formed  a  husband  and 
wife  for  each  other.  See  above,  p.  225  ;  also  viii.  72,  8. 

425  The  Atharva-veda  (xviii.  1,  13,  14)  expands  this  verse  into  two:  m  te  natham 
Yatni  atraham  asmi  na  te  taniim  tanva  torn  papfichyam  |  anycna  mat  pramudah 
kalpayasva  m  te  blirata  sublmge  vashti  etat  |  14.  JVo  vai  it  te  timulh  tanva  earn 
papriehyam  papam  dlmr  yah  svasaraih  nigachhat  [  asamyad  etad  manaso  hj-ido  me 
blirata  svasuli  sayane  yat  iaylya  |  “I  am  not  in  this  thy  helper,  o  Yarn! ;  I  will  not 
unite  my  body  with  thine.  Seek  thy  gratification  with  some  other  than  me.  Fan- 
one,  thy  brother  desires  not  this.  I  will  not  unite  my  body  with  thine.  They  call 
him  a  sinner  who  sexually  approaches  his  sister.  This  is  abhorrent  to  my  soul  and 
heart,  that  I,  a  brother,  should  lie  on  my  sister’s  bed.” 

423  This  verse  is  quoted  and  explained  in  Nirukta,  vi.  28, 
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any  soul  or  heart  in  thee.  Another  woman  shall  enlace  and  embrace 
thee  like  a  girdle,  or  as  a  creeping  plant  a  tree.  14.  (Tama.)  Thou 
shalt  embrace  another  man,  o  YamI,  and  another  man  thee,  as  a  creep¬ 
ing  plant  a  tree.  Do  thou  desire  his  heart,  and  he  thine.  Make  then 
a  fortunate  alliance.”  487 

The  next  hymn  I  quote  is  addressed  to  Tama. 

B.Y.  x.  14,  1  (  =  A.V.  xviii.  1,  49.  Nir.  X.  20).  Pareyivdmsam  pra- 
vato  mahir  anu  bahubhyak  pantham  anupaspasanam  |  Vaivasvatam  sanga- 
manam  janandm  Yamam  rdjdnam  kavishd  duvasya  |  [A.V.  xviii.  3,  13. 
Yo  mamdra  prathamo  martydndih  yah  preydya  prathamo  loham  etam  | 
Vaivasvatam  sangamanam  jandndm  Yamam  rdjdnarh  havishd  sapar- 
yata]m  |  2.  Yamo  no  gdtum  prathamo  viveda  naishd  gavyutir  apabhar- 
tavai  u  |  yatra  nah  purve  pitarah  pareynr  end  jajnandh  pathydh  anu 
svdh  \  3.  Mdtali  Kavyair  Yamo  Angirobhir  Brihaspatir  Rihvabhir 
vavridhdnah  |  Yams  cha  devdh  vavridhur  ye  cha  devdh  svahd  dnye  sva- 
dhayd  anye  madanti  |  4.  Imam  Yama  prastaram  a  hi  sida  Angirobhih 
pitribhik  samviddnah  |  a  tvd  mantrdh  havi-sastdh  vahantu  end  rajan 
havishd  madayasva  |  5.  Angirobhir  dgahi  yajniyebhir  Yama  Vairupair 
iha  madayasva  |  Vivasvantam  huve  yah  pita  te  asmin  yajne  barhishi  a 
nishadya  |  6.  Angiraso  nah  pitaro  Navagvdh  Atharvdno  Bhrigavuh  som- 
ydsah  \  teshdm  vayaiii  suriiatau  yajniydndm  api  bhadre  saumanase  sydma  \ 
7.  Prehi  prehi  pathibhih  purvyebhir  yatra  nah  purve  pitarah  pareyuh  | 
ubhd  rajana  svadhaya  madantd  Yamam  pasyasi  Varunaih  cha  devam  | 
8 .Sangachhasva  pitribhih  sam  Yamena  ishtdpurttena  parame  vyoman  | 
hitvdya  avadyam  punar  asiam  ehi  sangachhasva  tanvd  suvarchdh  |  9. 
Apeta  vita  vi  cha  sarpatdto  asmai  etam  pitaro  bicam  ahran  |  ahobhir 
adbMr  atctubhir  vyahtam  Yamo  daduti  avasunam  asmai  |  10.  Ati  drava 
Sarameyau  svdnau  chaturahshau  sabalau  sadhuna  pathd  |  atha  pitrin 
suvidatran  upehi  Yamena  ye  sadhamadam  madanti  |  11.  Yau  te  bvdnau 
Yama  rahsliitarau  chaturahshau  pathirahshi  nrichahshasau  \  tdbhydm 

487  It  appears  from  Professor  Aufrecht’s  Catalogue  of  the  Bodleian  Sanskrit  MSS. 
p.  82,  that  the  Narasinha  Parana,  i.  13,  contains  a  dialogue  between  Yama  ami 
Yam! ;  but  I  am  informed  by  Dr.  Hall,  who  has  looted  at  the  passage,  that  the 
conversation  does  not  appear  to  be  on  the  same  subject  as  that  in  the  hymn  before  us. 

458  Compare  A.V.  vi.  28,  3 :  Yah  prathamah  pracatam  dmsdda  bahubhytih  pm,, 
tbam  anupaepasanah  \  yo  asya  ise  Actpatio  yas  chatushpaAas  tasmat  iamat/a  itamo 
astu  mrityave  |  “Reverence  to  that  Yama,  to  Death, who  first  reached  the  river, 
opying  out  a  path  for  many,  who  is  lord  of  these  two-footed  and  four-footed  creuturee.'’ 
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enam  pari  dehi  rajan  svasti  cha  asmai  anamivaih  chadhehi  j  12 rWuimuv 
asutripa  udumhalau  Tamasya  dutau  charatojanan  arm  |  tav  rwnabhgam 
drisayc  suryaya  punar  datum,  asimi  adyclia  bhadram  |  13.  Yamaya 
somcm  sunuta  Yamaya  juhuia  havih  |  YamaMt  ha  yajno  gachhati  aytii- 
duto  aranhritah  |  14.  Yamaya  ghritarad  havirjuhota  pra  cha  tuhthafa  | 
sa  no  deveshu  a  yamad  dlrgham  ayuh  pra  jivase  \  15.  Yamaya  madhu- 
mattamam  rajne  hamjam  juhotana  |  idam  namaj}  rishibhyah  purvajcbhyah 
purvebhyah  pathikridbhyafy  \ 

“  "Worship  ‘with,  an  oblation  King  Tama,  son  of  Yivasvat,  the  as¬ 
sembler  of  men,  who  departed  to  the  mighty  streams, and  spied  ont 
the  road  for  many.  [Compare  Atharva-veda,  xviii.  3,  13 :  ‘  Eever- 
ence  ye  with  an  oblation  Tama,  the  son  of  Yivasvat,  the  assembler  of 
men,  who  was  the  first  of  men  that  died,  and  the  first  that  departed  to 
this  (celestial)  world.’]  2.  Tama  was  the  first  who  found  for  us  the 
way.  This  home  is  not  to  be  taken  from  us.  Those  who  are  now 
horn  (follow)  by  their  own  paths  to  the  place  whither  our  ancient 
fathers  have  departed.  3.  Matall  magnifieu/by  the  Kavyas,  Tama  by 
the  Angirases,  and  Brihaspati  by  the  Eikvans — both  those  whom  the 
gods  magnified,  and  those  who  (magnified)  the 'gods — of  these  some 
are  gladdened  by  Svaha,  and  others  by  Svadha.  4.  Place  thyself, 
Tama,  on  this  sacrificial  seat,  in  concert  'with  the  Angirases  and 
Bathers,  let  the  texts  recited  by  the  sages  bring  time  hither.  Delight 
thyself,  o  king,  with  this  oblation.  4.  Come  with  the  adorable  An¬ 
girases  ;  delight  thyself  here,  Tama,  with  the  children  of  YirQpk.480 
Seated  on  the  grass  at  this  sacrifice,  I  invoke  Tivasvat,  who  is  thy 
father.  6.  (Kir.  xi.  19.)  May  we  enjoy  the  good  will  and  gracious 

429  This  i's  the  rendering  of  the  words  pravato  malar  amt,  adopted  by  Koth  in  his 
Illustrations  of  the  Nirukta,  p.  138.  In  support  of  this  sense  of  mighty  (celestial) 
waters,  he  refers  to  R.V.  ix.  113,  S  (which  I  shall  quote  further  on),  and  to  verse  9 
of  this  hymn.  In  his  article  on  the  story  of  Jemshid,  in  the  Journal  of  the  German 
Oriental  Society,  iv.  426,  he  had  translated  the  words,  “from  the  deep  to  the  heights;” 
and  Dr.  Haug,  in  his  “  Essays  on  the  Sacred  Language,  etc.,  of  the  Parsees,”  p.  234, 
similarly  renders,  “from  the  depths  to  the  heights.”  In  the  Atharva-veda,  xviii.  4, 7, 
however,  where  the  same  words  occur,  tirthais  taranti  pravato  mahtr  Ui  yajnalcritah 
mJcrito  yma  yand  (“  They  cross  by  fords  the  great  rivers,  [by  the  road]  which  the 
virtuous  offerers  of  sacrifice  pass,’’ )  they  seem  more  likely  to  mean  the  mighty  streams. 
Compare  Professor  Muller’s  Lectures,  ii.  515. 

•  4so  Virupa  is  mentioned  in  R.V.  i.  45,  3  ;  viii.  64,  6 ;  and  the  Virupas  in  iii.  53, 
6,  and  x.  62,  5  f.  See  the  3rd  vol.  of  this  work,  p.  246  and  note. 
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benevolence  of  those  adorable  beings,  the  Angiraees,  our  Fathers,  the 
Navagvas,  the  Athar vans,  the  Bhrigus,  offerers  of  soma.  7.  Depart 
then,481  depart  by  the  ancient  paths  (to  the  place)  whither  our  early 
fathers  have  departed.  (There)  shalt  thou  see  the  two  kings,  Yama  and 
the  god  Vanina,  exhilarated  by  the  oblation  ( svadhti ),  (or,  exulting  in 
independent  power).  8.  Meet  with  the  Fathers,  meet  with  Yama,432 
meet  with  the  [recompense  ofj  the  sacrifices  thou  hast  offered  433  in 
the  highest  heaven.  Throwing  off  all  imperfection  again  go  to  thy 
home. 131  Become  united  to  a  body,  and  clothed  in  a  shining 

431  The  following  verses  (as  appears  from  Professor  Muller’s  Essay  on  the  funeral 
rites  of  the  Brahmans,  Journal  of  the  German  Oriental  Society,  for  1855,  p.  xi.)  are 
addressed  at  funerals  to  the  souls  of  the  departed,  while  their  bodies  arc  being  con¬ 
sumed  on  the  funeral  pile. 

132  The  A.V.  xviii.  2,  21  is  as  follows:  21.  Svayami  te  manasa  manaliiheman 
grihan  upa  jujushanah  ehi  |  mm  gachhasva  pitribhih  sam  yamena  syonas  tv  a  vatah 
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form. 35  9.  Go  ye>  depart  ye,  hasten  ye  from  hence.435  Ihe’ fathers ' 
have  made  for  him  this  place.  Tama  gives  him  an  iW»W 
mguished  by  days,  and  waters,  and  lights.  10.  By  an  auspicious 
path  do  thou  hasten  past  the  two_  four-eyed  brindled  dons,  the 
ofiepnng  of  Sarams,  Then  approach  fte*  benevolent  Bathes  ' who 
dweU  m  festivity  with  Tama  (compare  A.T.  xviii.  4,  10)  II  In- 
trust  him,435  o  Tama,  to  thy  two  four-eyed,  road-gum-ding,  man- 
observing  watch-dogs ;  and  bestow  on  him  prosperity  and  health.  12. 
The  two  brown  messengers  of  Tama,  broad  of  nostril  and  insatiable, 
wander  about  among  men.433  May  they  give  us  again  to-day  the  auspi¬ 
cious  breath  of  life,  that  we  may  behold  the  sun.  13.  Pour  out  the 
soma  to  Tama,  offer  him  an  oblation.  To  Tama  the  sacrifice  pro¬ 
ceeds  when  heralded  by  Agni  and  prepared.  14.  Offer  to  Tama  an 
oblation  with  butter,  and  be  active.  May  he  grant  us  to  live  a  long 
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life  among  the  gods.  f5.  Offer  a  most  honied  oblation  to  king  Yama. 
Let  this  salutation  (be  presented)  to  the  earliest-born,  the  ancient 
rishis,  ■who  made  for  us  a  path.” 

Hymn  15  of  the  same  Mandala  is  addressed  to  the  Lathers,  or 
departed  ancestors,  who,  as  we  have  already  seen,  are  conceived  to  be 
living  in  a  state  of  blessedness  in  the  other  world,  though  in'  some 
places,  as  we  shall  see,  some  of  them  are  conceived  to  have  other  abodes. 
I  will  quote  some  verses  from  it,  which  will  show  still  further  their 
enjoyments,  powers,  and  prerogatives : — 

x.  15,  1.  Ud  Iratam  avare  ut  pardsah  ud  madhyamah  pitarah  som- 
yasah  [  asum  ye  tyur  avrikah  ritajnas  te  no  avantu  pitaro  haveshu  |  2. 
Idem  pitribhyo  namo  astu  adya  ye  purvaso  ye  uparasah  lyuh  |  ye 
partitive  rajasi  a  nishattdh  ye  va  nunarn  suvrijandsu  vikshu  |  ....  5. 
Upahutdh  pitarah  somyaso  barhishyeshu  nidhishu  priyeshu  \  te  a  gamantu 
te  iha  bruvantu  adhi  bruvantu  te  avantu  asmdn  |  6.  Acliya  jam  dak- 
shinato  nishadya  imam  yajnam  abhi  grinlta  visvc  j  mu,  himsishta  pitarah 
kern  chin  no  yad  vah  dgah  purushatd  karuma  |  7.  Asinuso  arunindm 
upasthe  rayirn  dlatta  dasushe  meurtyaya  \  putrebhjali  pitaras  tasya 
rasvah  pra  yaehhata  te  ihorjam  dadhata  |  8.  Te  nah  purve  pitarah 
somyaso  anuhire  somapitham  vasishthah  \  tebhir  Yamah  samrara.no 
luiviihshi  usann  usadbhih  pratikdmam  attu  |  ....  10.  Ye  satydso  havi- 
rado  havishpdh  Indrena  devaih  saratham  dadhdndh  |  d  Ague  ydhi  sahas- 
ram  devavandaih  paraih  purvaih  pitribhir  gharmasadbhih  \  11.  Agni- 
shvdttdh  pitarah  d  ilia  gachhata  sadah  sadah  sidata  supranltayah  \  atta 
havimshi  prayatani  barhishi  atha  rayirn  sarvaviram,  dadhdtana  |  .  .  .  .  13. 
Ye  cheha  pitaro  ye  cha  neha  yams  cha  vidma  yams  cha  na  pravidma  \ 
team  vettha  yati  te  jdtavedah  svadhabhir  yajnam  sukritam  jnshasra  \  14. 
Te  agnidagdhuh  ye  anagnidagdhdh  madhye  divah  svadhaya  mdiayante  | 
tebhih  svaral  asunltim  etdm  yathdvaiam  tanvam  kalpayasva  \ 

“1  (=Y.  S.  19,  49;  Nir.  11,  18).  Let  the  lower,  the  upper,  and 
the  middle  Fathers,  the  offerers  of  soma,  arise.  May  these  Fathers, 
innoouous,  and  versed  in  righteousness,  who  have  attained  to  (higher) 
life  (ami) lt0  protect  us  in  the  invocations.  2  (=Y.  S.  19,  68).  Let  this 
reverence  be  to-day  paid  to  the  Fathers  who  departed  first,  and  who 
(departed)  last,  who  are  situated  in  the  terrestrial  sphere,**1  or  who  are 

«o  Compare  the  word  aetira,  “Spirit,”  and  asuiiiti,  in  verse  14,  below. 

C11  Compare  A.V.  r.viii.  2,  49 :  To  aah  pilah  pitaro  ye  pitdmahah  ye  dvivtsur  uru 
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now  among  the  powerful  races  (the  gods).  /. .  „5  («=vY;.Stdl9^5$- 
Invited  to  these  favourite  oblations  placed  on  tho  grass,  •  may  .the 
Fathers,  the  offerers  of  soma,  come  ;  may  they  hear  us,  may  thfiy 
intercede  for  us,  and  preserve  us.  6  (=V.S.  19,  62),  Benclitig,flio 
knee,  and  sitting  to  the  south,  do  ye  all  accept  this  sacrifice.  Do  us  no 
injury,  o  Fathers,  on  account  of  any  offence  which  we,  after  the 
manner  of  men,  may  commit  against  you.  7  (=Y.  S.  19,  63).  Sitting 
upon  the  ruddy  f woollen  coverlets),  bestow  wealth  on  the  mortal  who 
worships  you.  Fathers,  bestow  this  wealth  upon  your  sons,  and  now 
grant  them  sustenance.  8  (=Y.  S.  19,  51).  May  Yama  feast  accord¬ 
ing  to  his  desire  on  the  oblations,  eager,  and  sharing  his  gratification 
with  the  eager  Vasishthas,  our  ancient  ancestors,  who  presented  the 
soma  libation.  10.  Come,  Agni,  with  a  thousand  of  those  exalted 
ancient  Fathers,  adorers  of  the  gods,  sitters  at  the  fire,  who  are  true, 
who  are  eaters  and  drinkers  of  oblations,  and  who  are  received  into 
the  same  chariot  with  Indra  and  the  gods.  11  (= Y.  S.  19,  59). 
Come  hither,  ye  Agnishvatta  Fathers.;  oceupy  each  a  seat,  ye  wise 
directors ;  eat  the  oblations  442  which  have  been  arranged  on  the  grass, 
and  then  bestow  wealth  on  us,  wjth  all  our  offspring 413 ....  13. 
Thou  knowest,  o  Jatavedas,  how  many  those  Fathers  are  who  are  here 
and  who  are  not  here,  those  whom  we  know  and  do  not  know ;  accept 

antarikshmn  \  ye  akshiyanti prithivlm  uta  dyam  tebhyakfpityibhyo  m mesa  vidhema  \ 
“  Let  us  worship  with  revereaee  those  Fathers  who  are  the  fathers,  and  those  who 
are  the  grandfathers,  of  our  father;  those  who  have  entered  into  the  atmosphere, or 
who  inhabit  the  earth  or  the  sky."  See  also  A.V.  xviii.  3,  59. 

442  According  to  the  A.V.  xviii.  2,  28,  evil  spirits  sometimes  come  along  with  the 
Fathers :  ye  dasyavo  pitrishn  pravishtah  Jnatimuk/mh  ahutaded  chm-anti  |  parapuro 
nipuro  ye  bharanti  Agnir  ten  asmat  pra  dhamati  yajnat  |  “May  Agni  blow  away 
from  this  sacrifice  those  Dasyus  who  have  no  share  in  the  oblations,  whether  they 
wear  gross  or  subtile  bodies,  who  come,  entering  among  the  Fathers,  with  the  faces  of 
friends.”  Compare  V.  S.  ii.  30,  and  commentary. 

443  Compare  A.V.  vi.  41,  3  :  mS  no  hasishur  fiskeyo  daimjah  ye  tampaji  ye  nas 
tmivas  tamtjah  |  amartyah  martydu  abhi  nah  saohadhvam  ayur  dhaita-  prataram 
jmase  nah  |  “Let  not  the  divine  risliis,  who  are  the  protectors  of  our  bodies,  forsake 
us.  Do  ye  who  are  immortal  visit  us  who  are  mortals ;  put  into  ns  vitality  that  we 
may  live  longer.”  A.V.  viii.  8,  15 :  Gandharmpsarasali  serpen  damn  punyitjanan 
pitfin  |  drishfan  adfishtan  ishnami  yathd  senam  amum  henan  |  “  if  incite  the  Gand- 
harvas,  Apsarases,  serpents,  gods,  those  holy  men  the  Fathers,  the  seen  and  the  un¬ 
seen,  that  they  may  destroy  this  army.”  According  to  the  Mahabharata,  Sabhapar- 
van,  461,  there  are  seven  troops  of  Pitris  or  Fathers,  four  embodied  ( murttimantah ) 
and  three  bodiless  ( as'armmti ). 
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the  sacrifice  well  offered  with  the  oblations.  14  (= V.  S.  19;  60).  Do 
thou,  o  self-resplendent  god  444 — along  with  those  (Fathers)  who, 
whether  they  have  undergone  cremation  or  not,  are  gladdened  by  our 
oblation— grant  us  this  (higher)  vitality  (asuniti),^  and  a  body  ac¬ 
cording  to  our  desire.” 

A  funeral  hymn  addressed  to  Agni446  (x.  16)  also  contains  some 
verses  which  illustrate  the  views  of  the  writer  regarding  a  future  life : 

x.  16,  1.  Ma  enam  Agne  vi  daho  ma  ’ bhi  socho  ma  ’sya  tvacham 
ehikshipo  ma  sarlrmn  \  yada  sritam  krinavo  Jdtavedo  aihem,  enam  pra 
hinutdt  pitribhyah  |  2.  Sritam  yaia  karasi  Jdtavedo  aihem  enam  pari 
dattat  pitribhyah  |  yadd  gaehhdti  asumtim  etdm  atha  devdnum  vasamr 
bhavdti  |  3.  Suryam  ehalcshur  gachhatu  vdtam  atmd  dyarn  eha  gaehhapri- 
thivlm  cha  dharmana  \  apo  vd  gaehha  yadi  tatra  te  hitam  oshadhuhu  prati 
tishfha  sarlraih  |  4.  Ago  bhagas  tapasd  tarn  tapasva  tarn  te  sochis  tapatu 
tarn  te  archil}  \  yds  te  sivds  tanvo  Jatavedas  tdbhir  vahainaih  sukritdm  u 
bicam  |  5.  Ava  srija  punar  agne  pitribhyo  yas  te  dhutas  charati  svadhd- 
bhifi  |  dyur  vasdnah,  upa  vetu  seshah .sangachhatdiii  tanvd  Jutavedah  \  6. 
Tat  te  hrishnal}  sahunah  dtutoda  pipilah  sarpah  uta  vd  svapadali  \  Agnis 
tad  viivam  agadaiii  hrinotu  Sotnas  cha  yo  brdhmandn  dvivesa  | 

“  1.  Do  not,  Agni,  bum  up  or  consume  him  (the  deceased) ;  do  not 

444  As  Agni  is  addressed  in  the  two  preceding  verses,  it  might  have  been  supposed 
that  he  is  referred  to  in  this  epithet  of  self-resplendent  ( svarat ),  or  sovereign  ruler, 
especially  as  the  6ame  function  is  assigned  to  him  in  x.  16,  5,  as  is  assigned  to  the 
deity  addressed  in  this  verse.  But  the  commentator  on  the  Vfijasaneyi  Sanhita,  19, 
60  (where  the  verse  occurs,  with  most  of  the  others  in  this  hymn,  though  not  in  the 
6ame  order),  understands  it  of  Yama ;  as  does  also  Professor  Roth  (see  s.v.  asuniti) 
in  the  passage  of  the  A.V.,  where  it  occurs  along  with  ammti.  See  next  note. 

446  This  word  also  occurs  in  the  second  verse  of  the  next,  the  16th  hymn.  In  R.V. 
x.  69,  6,  6,  it  appears  to  be  employed  as  the  personification  of  a  god  or  goddess. 
Professor  Muller,  Journ.  R.A.S.  vol.  ii.  (1866),  p.  460,  note  2,  however,  considers 
that  “  there  is  nothing  to  show  that  Asuniti  is  a  female  deity.”  “  It  may  he  a  name 
for  Yama,  as  Professor  Roth  supposes ;  but  it  may  also  he  a  simple  invocation,  one  of  the 
many  names  of  the  deity.”  He  himself  renders  it  “guide  of  life,”  ibid.  IipA.V.  xviii. 

tari/ceham  (  tebhyafy  svarad  a&unltir  no  adya  yathamiam  tanvah  kalpaynti  |  “May 
the  monarch  (or  eclf-resplendent  being)  who  bestows  vitality  fashion  for  the  fathers 
and  grandfathers  Of  our  father,  who  have  entered  the  wide  atmosphere,  and  for  us  to¬ 
day,  bodies  according  to  our  desire.” 

444  According  to  Professor  Miillor  (Funeral  Rites  of  the  Brahmans,  p.  xi.  f.)  some 
verses  from  this  hymn  are  repeated  after  those  from  hymn  14,  while  the  remains  of 
the  departed  are  boing  burnt. 
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dissolve  his  skin,  or  his  body.417  When  thou  has  matured4®'  him,  o 
Jatavedas,  then  send  him  to  the  Fathers,  2.  When  thou  maturest 
him,  Jatavedas,  then  consign  him  to  the  Fathers.  When  he  shall 
reach  that  state  of  vitality,  he  shall  then  fulfil  the  pleasure  of,  the 
I  gods.  3.  Let  his  eye  go  to  the  sun,410  his  breath  to  the  wind.  Go  to 

(the  sky,  and  to  the  earth,  according  to  (the)  nature  (of  thy  several 
parts) ;  or  go  to  the  waters,  if  that  is  suitable  for  thee;  enter  into  the 
!  plants  with  thy  members.  4.  As  for  his  unborn  part,  do  thou  (Agni) 

:  kindle  it  with  thy  heat ;  let  thy  flame  and  thy  lustre  kindle  it;  with 
those  forms  of  thine  which  are  auspicious  convey  it  to  the  world  of 
the  righteous.450  5.  Give  up  again,  Agni,  to  the  Fathers,  him  who 

447  Compare  A.Y.  xviii.  4,  1  0-13.  In  the  sisfty- fourth  verse  of  the  same  hymn  it 
is  said :  yad  vo  Agnir  ajahad  chain  angam  pitrtfoham  gamtvyan  jatavedalf  |  tad  valt 
punar  5  pyayayami  sdngalj,  srarge  pitaro  madayadhmtn  |  “  Whatever  limh  of  you 
Agni  Jatavedas  left  behind,  when  conveying  you  to  the  world  of  the  Fathers,  that  I 
here  restore  to  you.  Revel  in  heaven,  ye  Fathers,  with  (all)  your  members.” 

448  Compare  A.V.  xviii.  4,  12. 

445  In  A.V.  viii.  2,  3,  a  man  dead’ or' in  dang'  r;  of  dying,  is  addresed  in  these 
words :  vat  at  te  prdnam  avidaih  suryach  chakslmr  ahmh  tam  \  yat  te  memos  tvayi 
tad  dlmrayami  sain  vitsva  angair'mda  ’jihvaya  alapan  |  “  I  have  obtained  thy  breath 
from  the  wind,  thine  eye  from  the  sun ;  I  place  in  thee  thy  soul  (mams) ;  have  sen¬ 
sation  in  thy  limbs ;  speak,  uttering  (words)  with  thy  tongue.”  Compare  A.V.  v. 
24,  9:  Suryas  chakshusham  adhipatih  j"'“  Surya  is  the  superintending  lord  of  the 
eyes  and  A.V.  xi.  8,  31 :  Suryas  chakslmr  Yatah  pranam  purusliasya  vi  Ihejire  | 
“  Surya  occupied  the  eye,  and  Vata  (the  wind)  the  breath  of  Purusha  (or  man).”  See 
also  A.V.  xix.  43,  2, 3.  Compare  further  Plato,  Repub.  vi.  18,  where  Socrates  says  of 
the  eye  :  ’AW’  yAioeiSearariy  ye  oiptat  tuv  trepi  ras  ausBiiaeis  bpydytey-  “I  regard  it 
[the  eye]  as  of  all  the  organs  of  sensation,  possessing  the  most  affinity  to  the  sun.”  Eur. 
Snppl.  532  f.  “Obey  VeKatrruv  its  rh  aS>p’  c^bteTO,  ’ey  raw’  Sari)  K6e,  vyevpa  yey  srpbs 
iiSepa,  vi  a&pa  Vis  yijr-  “But  each  element  of  the  body  has  departed  to  the 
quarter  whence  it  came,  the  breath  to  the  aether,  the  body  itself  to  the  earth.”  A 
similar  idea  is  expressed  in  a  verse  of  Goethe,  which  I  had  formerly  read,  and  for  a 
copy  of  which,  with  the  context,  I  am  indebted  to  Professor  Aufrecht.  The  passage 
occurs  in  the  introduction  to  the  Farbenlehre  (Ed.  1868,  vol.  xxxvii.  p.  5),  and  is  as 
follows :  “  Hierbei  erinncrn  wir  uns  der  alten  ionischch  Schule,  welche  mit  so  groszer 
Bedeutsamkeit  immer  wiederholte :  nur  von  gleichem  werdo  Gleiches  erkannt ;  wie 
auch  der  Worte  eines  alten  Mystikers,  die  wir  in  deutschon  Reimenfolgendermaszen 
ausdriicken  mochten  -. 

War’  nieht  das  Auge.  sonnenhaft, 

Wie  konnten  wir  das  Licht  erbUcken  ? 

Lebt’  nicbt  in  uns  des  Gottes  eigne  Kraft, 

Wie  konnt’  uns  Gottliches  ontzucken  ? 

Jene  unmittelbare  Verwandtscbaft  des  Lichtes  und  des  Auges  wird  niemand  laugnen, 
aber  ”  u.s.w, 

*w>  In  AY.  xviii.  2,  36,  Agni  is  entreated  to  bum  mildly,  and  to  spend  his  fury  on  the 
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comes  offered  to  thee  with  oblations.  Putting  on  life,  let  him  approach 
(his)  remains ;  let  him  meet  with  his  body,  o  Jatavedas.  6.  Whatever 
part  of  thee  any  black  bird,  or  ant,  or  serpent,  or  beast  of  prey,  has 
torn,  may  Agni  restore  to  thee  all  that,  and  Soma  who  has  entered 
into  the  Brahmans.”  Compare  Vajasaneyi  Sanhita,  xviii.  51.  Agnim, 
ymiajmi  iavasa  ghritena  divyam  euparnam  vayasd  hrihantam  |  Una  vayaih 
gamema  hradhnmya  vishfapam  evo  ruhdttdh  adhi  ndkam  uttamam  |  52. 
Imau  to  pakshav  ajarau  patatrinau  yalhydm  rakshdmsi  apahamsi  Agne  1 
tdbhydm  patcma  sukritum  u  lokaih  yatra  rishayo  jagmuh  prathamajdli 
puranah  |  51.  “With  power  and  with  butter  I  attach  Agni,  the 
celestial  bird,  mighty  in  energy :  through  him  may  we  go  to  the  sphere 
of  the  sun,  ascending  the  sky -to  the  highest  heaven.  52.  Borne  by 
those  thine  undecaying,  flying  pinions,  wherewith  thou,  Agni,  slayest 
the  Rakshases,  may  we  soar  to  the  world  of  the  righteous,  whither 
the  ancient,  earliest-bom  rishis  have  gone.” 

In  various  parts  of  the  A.Y.  Agni  is  similarly  addressed.  Thus  in 
vi.  120,  1.  Yad  antarilcsham  prithivQi  nta  dydm  yan  mataram  yiiaram 
id  jihimsima  \  ayaih  tasmdd  gdrhapatyo.no  Agnir  ud  in  naydti  sukritasya 

woods  and  on  the  earth  (sam  tapa  ma  'ti  ttipo  Agne  mu  tanvam  tapa  \  vaneshu 
i tiehmo  astu  te  prithivyam  astu  yad  harah).  The  Taittriya  Brahmana  has  the  fol¬ 
lowing  passage:  iii.  10,  11,  1:  Kas  chid  ha  vai  asmal  lokat  pretya  atmanam  veda 
“  ay  am  aham  asmi ”  iti  |  kaiehit  svaih  lokaih  na  pratijdnati  agnimugdho  ha  eva 
dhuma-tantuli  scam  lokaih  na  pratijanati  I  at  ho  yo  ha  eva  etam  agnim  savitram  veda 
ea  eva  asmal  lohat  pretya  atmanam  veda  “  ayam  aham  asmi  iti  \  sa  svam  lokam 
pratijanati  esha  »  eha  eva  enam  tat  savitrah  svargam  lokam  ahhi  vahati  \  “  One  man 
departing  from  this  world  knows  himself  that  ‘this  is  I  myself.’  Another  does  not 
recognize  his  own  world.  Bewildered  by  Agni,  and  overcome  by  smoke,  he  does  not 
recognize  his  own  world.  Now  he  who  knows  this  Agni  Savitra,  when  he  departs 
from  this  world  knows  himself,  ‘that  this  is  I  myself.’  He  recognizes  his  own  world. 
This  Savitra  carries  him  to  the  heavenly  world.”  A  few  lines  further  on  it  is  said  that 
the  days  and  nights  suck  up  in  the  next  world  the  treasure  of  the  man  who  does  not 
possess  a  particular  sort  of  knowledge,  whilst  he  who  knows  A  gni  Savitra  finds  his  trea¬ 
sure  not  sucked  up  .(font  ha  anevamvidusho  amushmin  loke  sevadhim  dhayanti  |  .  .  .  , 
atha  yo  ha  eva  etam  agnim  savitraih  veda  tasya  ha  eva  ahoratrani  amushmin  loke 
ievadhiih  na  dhayanti].  The  Taitt.  Br.  ii.  4,  2,  6,  says  of  Agni :  Pratnam  sadastham 

tram  panthafy  bhavasi  devayanah  \  tv  ay  a  *gne  prishtham  vayam  aruhema  atha  devaih 
sadhamadam  madema  |  “  Agni,  exploring  the  ancient  abode,  has  extended  the  celestial 
cord.  Thou,  Agni,  art  our  cord,  and  our  bridge ;  thou  art  the  path  which  conducts 
to  the  gods.  By  thee  may  we  ascend  to  the  summit  (of  heaven),  and  there  live  in 
joyful  fellowship  with  the  gods.”  The  same  Bruhmana  says  in  another  place,  i.  5, 
2,  6,  that  the  stars  are  the  houses  of  the  gods,  and  that  whoever  knows  this  possesses 
houses  ( dcvagfihdlf  vai  nakshatrdni  |  yah  evam  veda  gj-iht  eva  bhavati ), 
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loJcani  |  “Whatever  injury  we  have  done  to  air,  carfhj  er*  fly,  to 
father  or  mother,  may  Agni  Garhapatya  (delivering)  us  from  that, 
convey  us  up  to  the  world  of  righteousness.”  xii.  2,  45.  JlvfmOm.  agvfy 
pra  Ura  tmm  Ague  piirmdih  loltam  apt  gacMiantu  yc  mrituJi  {'  “Do 
thou,  Agni,  prolong  the  lives  of  living  creatures ;  and  may  those  who 
are  dead  go  to  the  world  of  the  Fathers.”  xvih.  8,  71.  Andbhasm 
jatcmedus  Ifasvad  haro  astu  tc  |  sariram  asya  sandaJm  afkainim  dMii 
mlcrilum  n  lake  j  “Seize  him,  Agni,  let  thy  heat  he  powerful;  bum 
his  body ;  then  place  him  in  the  world  of  the  righteouB.”  xviii.  4,  9. 
Purvo  ’gnis  tva  tapatu  ham  pwastad  sam  paschat  tapatu  gurhapatyali  | 
dahhinagnis  te  tapatu  harma  varma  uttarato  madhyato  antarifaMd  dih 
diso  Ague  paripuhi  gliorat  I  10.  Tuyam  Ague  hantmn&blm  tmivMir 
y'&mm  abhi  lokam  svargam  |  asvalj,  bhutva  pyishtivaho  mhdtha  yatra 
deoath  mdhamadam  madanii  |  “  May  the  eastern  fire  warm  thee  pro¬ 
pitiously  in  front  (or  to  the  east),  and  the  garhapatya  fire  behind  (or 
to  the  west) may  the  southern  fire  warm  thee,  as  thy  defender  and 
protector:  Agni,  preserve  from 'hVery thing  dreadful  on  the  north,  in 
the  middle,  from  the  air,  and  from  every  side.  10.  Do  ye  (the 
various  forms  of)  Agni,  become  horses,  and  carry  the  sacrifieer  on 
your  backs  in  your  most  gracious  forms  to  heaven,  where  men  hold 
festival  with  the  gods.” 

(4)  Summa/ry  of  the  conceptions  conveyed  in  the  preceding  quotations. 

I  shall  now  extract  from  these  texts  and  others  a  summary  of  the 
conceptions  which  they  convey. 

Yama  is  the  son  of  Yivasvat,  (ix.  113,  8 ;  s.  14,  1  [=A.Y.  xviii. 
1,  49] ;  x.  14,  5 ;  x.  58,  1 ;  x.  60,  10),  and  of  Saranyu,  the  immortal 
daughter  of  Tvashtri  (x.  17,  1,  2).  He  is  elsewhere  said,  as  Professor 
Roth  considers 461  (see  above),  to  have  been  one  of  the  original  pair  of 

451  Journal  of  the  Gorman  Oriental  Society,  iv.  426  ;  Journal  of  American  Oriental 
Society,  iii.  335  ;  Illustrations  of  Airukta,  p.  13S.  As  Professor  Muller  denies  (see 
above,  p.  288)  that  Yama  was  regarded  by  the  Vedic  poets  as  the  first  man,  be 
explains  as  follows  (Lectures,  2nd  Series,  p.  514  ff.)  the  process  by  which  he  come 
to  be  transformed  into  the  monarch  of  the  dead:  “Let  us  imagine,  then,’’  he  says, 
“  as  well  as  we  can,  that  yama,  twin,  was  used  as  the  name  of  the  evening,  or  the 
setting  sun,  and  we  shall  be  able  perhaps  to  understand  how  in  the  end  Yama  came 
to  be  the  king  of  the  departed  and  the  god  of  death.  As  the  East  was  to  the  early 
thinkers  tho  source  of  life,  the  "West  was  to  them  ffirfiti,  the  exodus,  the  land  of 
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human  beings  (x.  10,  2),  and  to  have  sprung  from  the  Gandharva,  a 
deity  of  the  atmosphere,  and  his  wife  (x.  10,  4).  In  the  same  hymn 
( passim )  he  is  declared  to  have  resisted  the  solicitations  of  his  twin- 
sister  ."Earn!  to  form  a  sexual  union  with  her  for  the  continuation  ot 
the  species.4®  He  was  the  first  of  mortals  who  died,  and  discovered 
the  way  to  the  other  world ;  he  guides  other  men  thither,  and  as¬ 
sembles  them  in  a  home,  which  is  secured  to  them  for  ever  (x.  14, 1,  2; 
A.Y.  vi.  28,  3;  xviii.  1,  49,  50;  xviii.  3,  13).453  In  one  place  he  is 
represented  as  carousing  with  the  gods  under  a  leafy  tree,  B..V.  x. 

death.  The  ran,  conceived  as  setting  or  dying  every  day,  was  the  first  who  had 
trodden  the  path  of  fife  from  East  to  West— the  first  mortal — the  first  to  show 
us  the  way  when  our  course  is  run,  and  our  sun  sets  in  the  far  'West.”.  .  . .  “That 
Yama’s  character  is  solar  might  be  guessed  from  his  being  called  the  son  of  Vivas- 
vat.  Vivasvat,  like  Yama,  is  sometimes  considered  as  sending  death.  K.V.  viii. 
67,  20 :  ‘May  the  shaft  of  Vivasvat,  o  Adityas,  the  poisoned  arrow,  not  strike  us 
before  we  are  old !  ”  ’  [And  in  A.V.  xix.  9,  7,  it  is  said :  “  May  Mitra,  may  Yaruna, 


referred  to.  In  the  Journal  of  the  German  Oriental  Society,  iv.  427,  lie  remarks 


these  hymns  :  “We  here  find,  not  without  astonishment,  beautiful  conceptions  on  im¬ 
mortality,  expressed  in  unadorned  language  with  child-like  conviction.  If  it  wore 
necessary,  we  might  here  find  the  most  powerful  weapons  against  the  view  which  has 
lately  been  revived,  and  proclaimed  as  new,  that  Persia  was  the  only  hirthplaec  of 
the  idea  of  immortality,  and  that  even  the  nations  of  Europe  had  derived  it  from  that 
quarter :  as  if  the  religious  spirit  of  every  gifted  race  was  not  able  to  arrive  at  it  by 
its  own  strength.” 
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135,  l15i  (yasmin  vrikslw  supalabe  devaih  sampibatc  Yamv.li),..  He- is.  a 
king,  and  dwells  in  celestial  light,  in  the  innermost  sanctuary-  of 
heaven,  ix.  113,  7,  8  (see  above,  p.  226,  and  below,  where  the  passage 
will  be  quoted  at  greater  length),  where  the  departed  behold  him 
associated  in  blessedness  with  Yaruna  (x.  14,  7).  He  grants  luminous 
abodes  in  heaven  to  the  pious  (x.  14,  9),  who  dwell  with  him  in 
festive  enjoyment  (x.  14,  8,  10).  In  the  A.Y.  xviii.  2,  32,  he  is  said 
to  be  superior  to  Yivasvat,  and  to  be  himself  surpassed  by  none  (  Ymnali 
pwro  ’ varo  Vivasvan  tatah  paratn  na  ati  pasyami  Mnehana ,). 

In  the  Itig-veda  Yama  is  nowhere  represented  (as  he  is  in  the  later 
Indian  mythology)  455  as  having  anything  to  do  with  the  future  punish¬ 
ment  of  the  wicked.  In  fact,  the  hymns  of  that  Yeda  contain,  as  far 
as  I  am  aware,  no  prominent  mention  of  any  such  penal  retribution ; 
but  the  passages  which  appear  to  recognize  the  existence  of  a  Tartarus 
will  be  quoted  further  on.  Nevertheless,  Yama  is  still  to  some  extent 
an  object  of  terror.  In  x.  14,  10-12,  he  is  represented  as  having  two 
insatiable  dogs,  with  four  eyes  and  wide  nostrils,  which  guard  the  road 
to  his  abode,  and  which  the  departed  are  advised  to  hurry  past  with  all 
possible  speed.  These  dogs  are  said  to  wander  about  among  men  as 
his  messengers  (x.  14,  12),  no  doubt  for  the  purpose  of  summoning 
them  to  the  presence  of  their  master,  who  is  in  another  place,  x.  165,  4, 
identified  with  death,  and  is  described  as  sending  a  bird  as  the  herald 
of  doom  ( yasya  dutah  praliitah  esha  etat  tamai  Yamaya  nemo  astu 

464  In  A.V.  xviii.  4,  3,  the  Adityas  are  said  to  feast  on  honey  in  heaven  ( madhu 
bhalcshayanti). 

455  According  to  the  Puranas,  “  Yama  fulfils  the  office  of-judge  of  the  dead,  as 
well  as  sovereign  of  the  damned;  all  that  die  appearing  before  him,  and  being  con¬ 
fronted  with  Chitragupta,  the  recorder,  by  whom  their  actions  have  been  registered. 
The  virtuous  ore  thence  conveyed  to  Swargn,  or  Elysium;  whilst  the  wicked  are  driven 
to  the  different  regions  of  Naraka,  or  Tartarus.”  (Wilson,  Vishnu  Parana,  p.  216  of 
Dr.  Hall’s  ed.  vol.  2).  Chitragupta  is  described  in  the  following  tasteless  and  extra¬ 
vagant  style  in  the  Vrihannaradiya  Parana,  quoted  in  Professor  Auirecht’s  Catalogue 
of  the  Bodl.  Sansk.  MSS.,  p.  10,  note:  Pralayambuda-nirglmho  mymiadrismna- 
prabhali  |  vidynt-prabhayudhair  blurno  dmirmiad-bktya-samyutah  |  yojam-traya- 
vistaro  raMahsho  dirglmiasikah  |  damshtra-hamla-vadam  vapltulya-vilochanali  | 
mrityu-jvaradibhir  ytiktas  chitragupta  mbhishanah  |  “  The  dreadfhl  Chitragupta, 
with  a  voice  like  that  issuing  from  the  clouds  at  the  mundane  dissolution,  gleaming 
like  a  mountain  of  collynum.  terrible  with  lightning-like  weapons,  having  thirty- 
two  arms,  as  big  as  three  yojanas,  red-cyed,  long-nosed,  his  face  furnished  with 
grinders  and  projecting  teeth,  his  eyes  resembling  oblong  ponds,  hearing  death 
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mfityjmm.  compare  A.Y.  vi.  29,  Iff.).  And  in  a  verse  of  the  A.Y. 
(xviiL  2,  27),  death  is  said  to  be  the  messenger  of  Yama,  who  conveys 
the  spirits  of  men  to  the  abode  of  their  forefathers.  In  another  place 
(R.Y'.x.  97, 16)  deliverance  is  sought  from  the  bonds  of  Yama,  as  well 
as  those  of  Yaruna  ( munchantu  ma  sapathydd  atho-  Varunydd  uta  \  atho 
Yamasya  padbUdt,  see  also  A.Y.  viii.  7,  28).  In  R.V.  i.  38,  5,  too, 
where  it  is  said  (md  vo  mrigo  na  yavase  jaritd  bhud  ajoshgah  \  pathd 
Yamasya  gad  upa )  “  Let  not  thy  worshipper  be  disregarded  like  a  wild 
animal  in  a  pasture,  or  go  along  the  road  of  Yama,”  Yama  is  equiva¬ 
lent  to  death.  In  the  following  verse  (already  quoted)  of  the  A.V.  vi. 
28,  3,  also,  Yam<ris  identified  with  Mrityu  (death) :  “  Reverence  be 
to  Yama,  death,  who  first  reached  the  river,  spying  out  the  road  for 
many,  who  is  lord  of  these  two-footed  and  four-footed  creatures.” 
(This  verse  coincides  in  part  with  R.Y.  x.  14,  1,  quoted  above.) 
Compare  also  A.V.  v.  30,  12;  vi.  63,  2.) 

When  the  .remains  of  the  deceased  have  been  placed  upon  the 
funeral  pile,  and  the  process  of  cremation  has  begun,  Agni,  the  god  of 
fire,  is  prayed  not  to  scorch  or  consume  the  departed,  not  to  tear 
asunder  his  skin  or  his  limbs,  but  after  the  flames  have  done  their 
work,  to  convey  to  the  Fathers  the  mortal  who  has  been  presented  to 
him  as  an  offering.  I?he  eye  of  the  departed  is  bidden  to  go  to  the 
sun ;  his  breath  to  the  wind ;  and  his  different  members  to  the  sky, 
the  earth,  the  waters,  or  the  plants,  according  to  their  several  affinities. 
As  for  his  unborn  part  (ajo  bhdgah),  Agni  is  supplicated  to  kindle  it 
with  his  heat  and  flame,  and,  assuming  his  most  auspicious  form,  to 
convey  it  to  the”7 world  of  the  righteous  (x.  16,  1-5  ;  Vaj.  Sanh.  xviii. 
51  f.).450  Before,  however,  this  unborn  part  can  complete  its  course 
from  earth  to  the  third  heaven,  it  has  to  traverse  a  vast  gulf  of  dark¬ 
ness.461  Leaving  behind  on  earth  all  that  is  evil  and  imperfect,  and 

460  In  the  S’atap.  Br.  xi.  2,  1, 1,  a  man  is  said  to  be  thrice  bom ;  first  from  bis 
father  and  mother,  the  second  time  through  sacrifice,  and  the  third  time  when,  after 
death  and  cremation,  he  once  more  emerges  into  lifo  (trir  ha  vai  purmho  jayate  | 
etan  mi  eva  mZtul  cha  adhi  pitas'  cha  agre  jayate  \  atlta  yarn  yajnah  upanamatisa 
pad  yajate  tad  dvitiyam  jayate  \  atha  yatra  mriyate  yatra,  mam  agnav  ahhyddadhati 
SB  yat  tatah  sambhapati  tat  trithyam  jayate). 

457  A.V.  ix.  5,1.  A  naya  etam  a  rabhasva  sukritam  lokam  api  gachhatu  prajanan  | 
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proceeding  by  the  paths  which  the  fathers  trod  (E.Y.  14,  faille 

spirit,  invested  with  a  lustre  like  that  of  the  gods,  A.Y.  si.  1,  37;(yte- 
devah  jyotishu  Ay  am  uddycm  brahmauianam  pakiva  suhrttmja  hfam ‘  i 
Una  yeshrna  sukritasya  lokam  svar  drohanto  abhi  ndkam  uitamtom),  'soart 
to  the  realms  of  eternal  light  (is.  113,  7,)  in  a  car,  or  on  wings  (A.Y. 
iv.  34,  4),  on  the  undecaying  pinions  wherewith  Agni  slays  the  Rak- 
shases  (V aj .  Sanli.  xviii.  62),  wafted  upwards  by  the  Maruts,  fanned  by 
soft  and  gentle  breezes,  and  refrigerated  by  showers  (A.Y.  sviii.  2, 
21  if.) ;  recovers  there  its  ancient  body  in  a  complete  (A.Y.  sviii.  2, 

verse  2  (where  the  aja  is  said  to  be  carried  to  Indra  as  hitf'share),  and  from  the 
mention  of  “hoofs”  in  verse  3, 1  am  now  led  to  think  that’ these  verses  refer  to  a 
goat,  and  not  to  the  nnbom  spirit  (both  being  denoted  by  the  word  aja),  although 
some  of  the  expressions  seem  more  properly  applicable  to  the  latter  than -to  the  former. 

In  any  case,  however,  the  verses  prove  that  any  being  proceeding  from  earth  to 

heaven  has  to  traverse  a  region  of  darkness  before  he  can  reach  his  destination.  I 
translate  as  follows :  “  Convey  him ;  carry  him  ;  let  him,  understanding,  go  to  the 
world  of  the  righteous.  Crossing  the  gloom,  in  many  directions  immense,  let  the 

goat  ascend  to  the  third  heaven . 3.  Wash  hi-iket  if  he  has  committed  wioked- 

ness :  understanding,  let  him  ascend  with  cleansed  hoofs.  Crossing  the  gloom,  gazing 
in  many  directions,  let  the  goat  ascend  the  third  heaven.”  Compare  R.V.  i.  50,  10 
(=  A.V.  vii.  53,  7)  quoted  above  in  the  Section  Ch  Surya,  p.  160.  In  the  Taj. 
Sanh.  xrri.  18,  also,  the  great  Purnsha,  of  sun-like  brightness  ( aditya-varna ),  is 
said  to  dwell  above  the  darkness  ( tamasali  parastat).  See  also  Manu,  iv.  242.  The 
commentator,  on  this  latter  passage,  however,  as  well  as  Roth,  s.v.  tamos,  under¬ 
stands  the  phrase  dustaram  tamos,  “  darkness  hal'd  to  cross,”  as  referring  to  hell. 
Compare  the  phrases  adhamam  tamos  and  andham  tamos ,  to  be  adduced  further  on. 
The  word  aja  seems  to  have  the  sense  of  “  the  unborn  ”  in  different  passages  of  the 
R.V.,  and  in  A.V.  x.  7,  31  (see  Biihtlingk  and  Roth,  s.v.,  2,  qja) ;  but  it  may  have 
the  sense  of  “goat”  throughout  the  whole  of  A.V.  is.  5,  though  B.  and  R.  adduce 
verse  7  as  one  of  the  places  where  it  means  “  unborn.”  That  verse,  however,  may 
be  rendered  thus  :  “  The  goat  is  Agni ;  they  call  the  goat  light ;  they  say  that  a  goat 
is  to  be  given  by  a  living  man  to  the  priest.  A  goat,  when  given  in  this  world  by  a 
believing  man,  disperses  the  gloom  afar  (Ajo  Agnir  ajam  «  jyotir  a/mr  ajamjivatd 
brahmane  deyam  dhuh  ]  ajas  tamamsi  apa  hanti  durum  asmin  loks  sraddadhdnena 
dattah)."  In  the  same  way  it  is  said,  in  verse  10  :  Ajas  trindke  tridive  trip- 
rishfhe  nahasya  prishthe  dadivumsam  dadhuti  \  panchaudano  brahmane  diya- 
manah  |  “The  aja  panchaudano,  given  to  a  priest,  places  him  who  bestows  it 
in  the  third-  heaven,  in  the  third  sky,  on  the  third  summit,  on  the  top  of  the 
heaven,”  and"  in  verse  21 :  “  This  aja  panchawlaua  is  an  illimitable  offering.” 
In  the  A.V.  xviii.  2,  48,  there  arc  said  to  be  three  heavens:  “The  watery 
(udanvaft)  heaven  is  the  lowest,  the  pthmiad  is  the  intermediate  heaven,  and  the 
third  is  the  pradyaus,  in  Which  the  Fathers  dwell”  ( udamati  dyanr  avama  pilu- 
matiti  madhyamd  |  tritiya  ha  pradytmr  iti  yasyam  pitarali  asate).  This  agrees 
with  the  mention  of  the  third  heaven  in  A.Vf  is.  5,  1.  Three  skies  ( thro  dyavabi ) 
are  also  mentioned  in  R.V.  vii.  101,  4 ;  and  in  R.V.  vii,  104, 11,  three  earths  ( tisrah 
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24  ff.153  and  glorified  form,"9  meets  with  the  forefathers  who  are  living 
in  festivity  with  Tama,  obtains  from  him,  when  recognized  by  him  as 
one  of  his  own  (A.V.xviii.  2,  37),  a  delectable  abode  (R.V.  x.  14, 
8-10},.  and  enters  upon  a  more  perfect  life  (K.Y.  x.  14,  8  ;  x.  15, 
14 ;  x.  IS,  2,  5),  which  is  crowned  with  the  fulfilment  of  all  desires 
(is.  113,  9,  11),  is  passed  in  the  presence  of  the  gods  (x.  14,  14),  and 
employed  in  the  fulfilment  of  their  pleasure  (x.  16,  2). 


•  (5)  Further  quotations  from  the  hymns  on  the  subject  of : paradise  and 
future  punishment. 

In  the  following  passages  of  the  A.Y.  an  expectation  is  expressed 
that  the  family  relations  will  be  maintained  in  the  next  world : — 
xii.  3,  17:  Svargam  Mam  abhi  no  nayasi  earn  jay  ay  a  saha  putraih 

pfithivir  adho  aslu  visval/).  Professor  Roth,  s.v.  die.  refers  to  other  passages,  among 
which  is  R.V.  v.  60,  6.  Tad  uttame  Maruto  madhyame  va  yad  va  avame  subhagaso 
divi  stha  |  “Whether,  fortunate  Maruts,  ye  are  in  the  highest,  middle,  or  lowest, 
aky.’’  The  A.Y.  iv.  20,  2,  says  there  are  three  heavens  and  three  earths  (tisro  divas 
tisrah  prithivih) ;  and  A.V.  vi.  21,  says  there  are  three  earths,  of  which  our  earth 
(bhumii  is  the  highest  (or  best)  f imah  yas  tisrah prithidis  tdsam  ha  bhumir  uttama). 
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sytima  |  “Do  thou  conduct  us -to  heaven;  let  us  ho  withi-oar  witfea'"'? 
and  children.” 

vi.  120,  3  :  Yatra  suhdrdah  suhrito  madanti  vihdya  regain,'  trnivdh 
svaydh  |  atbnuh  angair  ahrutdh  marge  Ultra,  palyema  pitaraic  elm 
putrdn  |  “  In  heaven,  where  our  virtuous  friends  enjoy  blessedness, 
having  left  behind  the  infirmities  of  their  bodies,  free  from  lameness  or 
distortion  of  their  limbs,  may  we  behold  our  parents  and  our  children.’1 
(Compare  A.  Y.  iii.  28,  5  f.)  .v  . 

ix,  5,  27  :  Yd  pilrvam  patirn  vittvd  athdnyam  vindatc  patirn-  |  panch- 
audanafh  cha  tav  ajaih  daddto  m  vi  yoshatah  |  28.  Samdnabho  lhavali 
pxmarhhuvd  ’par ah  patih  \  yo  'jam  panehaudanaihvdaMiin&jyotishaih 
daduti  |  “When  a  woman  has  had  one  husband  before,  and  gets 
another,  if  they  present  the  aja  panohaudana  offering,  tliey  shall  not 
be  separated.  28.  A  second  husband  dwells  in  the  same  world  with 
his  re-wedded  wife,  if  he  offers  the  aja  panohaudana,  etc.”  ■ 

xviii.  2,  23 :  Svdn  gachhatu  te  manah  adha  pitrin  tipa  drava  |  “  Let 
thy  soul  ( manas )  go  to  its  own ;  and  hasteirto  the  fathers.” 

The  enjoyments  of  this  future  state  are  said,  in  R.Y.  ix.  113,  7  ff., 
to  be  conferred  by  the  god  Soma,  and  are  described  as  follows  : 

7.  Yatra  jyotir  ajasram  yasmin  bke  svar  hitam  |  tasmin  mdm  dhehi 
pavamdna  amrite  bke  akshaye  Indrayendo  parisrava  |  8.  Yatra  rdjd 
Vaivasvato  yatravarodlianam  divah  \  yatramur  yahvatir  apas  tatra  mdm 
amritaih  hridhi  |  9.  Yatrdnukdmaiii  charanaiii  trinahe  tridive  divah  | 
bkah  yatra  jyotishmantas  tatra  mdm  amritaih  hridhi  |  10.  Yatra 
h&mdh  nihdmds  cha  yatra  hradhnasya  vishtapam  |  svadha  cha  yatra  tri- 
ptis  cha  tatra  mdm  amritam  hridhi  |  11.  Tatrdnandds  cha  modas  mudah 
pramudah  dsate  |  kdmasya  yatrdptdlj,  hamds  tatra  mdm' amritaih  hridhi  j 
7.  “Place  me,  o  purified  (Soma),  in  that  imperishable  and  un¬ 
changing  world,  where  perpetual  light  and  glory  are  found.  8.  Make 
me  immortal  (in  the  realm)  where  king  Yaivasvata  (Yama)  dwells, 
where  the  sanctuary  of  the  sky  exists,  and  those  great  waters  (flow). 
9.  Make  me  immortal  in  the  third  heaven,  in  the  third  sky,  where 
action  is  unrestrained,461  and  the  regions  are  luminous.  10.  Make  me 
Id  the  later  Indian  writings  the  •widow-  who  burns  herself  on  her  .husband’s 
funeral  pile  is  supposed  to  rejoin  him.  in  Svarga.  See  the  texts  cited  by  Colebrooke, 
Essays,  i.  116  f. 

46i  ,‘lu  heaven  he  acts  according  to  his  pleasure”  (Jcmmchdro  ’ sya  svarge  lokc 
blrnati).— Taitt.  Br.  iii.  12,  2,  9. 
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immortal  ia  the  world  where  there  are  ■pleasures  and  enjoyments, — in 
the  Sphere  of  the  sun, — where  ambrosia  and  satisfaction  are  found.  11. 
Make  me  immortal  in  ■  the  world  where  there  are  joys,  and  delights, 
and  pleasures,  and  gratifications  ;  where  the  objects  of  desire  are 
attained.” 

The  pleasures  here  referred  to  are  most  probably  to  be  understood  as 
of  a  sensual  kind.162  Such  at  least  is  the  prospect  held  out  in  the 
following  passage  of  the  Atharva-veda,  iv.  34,  2  : 163 

A.Y.  iv.  34,  2.  Anastkdh  pdtdh  pavanena  suddkah  suchayah  Suchim 
api  yanti  lolcam  \  naishdm  sisnarn  pradahati  jdtaveddh  svarge  loke  lahu 
strainam  eehdm  \  3.  Vkhtdrinam  odanafh  ye  packanti  nainan  avartik 
sachate  Icadachana  |  date  Yame  upa  yati  devdn  earn  gandharvair  madate 
eomyebkih  \  4.  Visktdrinam  odanafh,  ye  packanti  nainan  Yamak  pari 
mtcshnati  retah  |  rathi  ha  bhutvd  ratkayane  lyate  pakshl  ha  bkutvd  Hi 
divah  sameti  \  “  Boneless,161  pure,  cleansed  by  the  wind,  shining,  they 

463  Roth  is,  however,  of  a  different  opinion.  He  says  (Journ.  Amer.  Orient.  Soo. 
iii.  343) :  “  The  place  where  these  glorified  ones  are  to  live  is  heaven.  In  order  to 
show  that  not  merely  an  outer  court  of  the  divine  dwellings  is  set  apart  for  them,  the 
highest  heaven,  the  midst  or  innermost  part  of  heaven,  is  expressly  spoken  of  as  their 
seat.  This  is  their  place  of  rest ;  and  its  divine  splendour  is  not  disfigured  by  any 
specification  of  particular  beauties  or  enjoyments,  such  as  those  with  which  other  re¬ 
ligions  have  been  wont  to  adorn  the  mansions  of  the  blest ....  There  they  arc 
happy :  the  language  used  „to  describe  their  condition  is  the  same  with  which  is 
denoted  the  most  exalted  felicity.”  He  then  quotes  the  verses  of'ix.  113,  7ff. 
already  adduced,  and  adds :  “  what ....  shall  be  the  employment  of  the  blest,  in 
what  sphere  their  activity  shall  expend  itself;  to  this  question  ancient  Hindu  wisdom 
sought  no  answer.  The  words  used  in  verse  11  of  hymn  ix.  113  to  denote  the  grati¬ 
fications  of  paradise,  viz  :  anandhh,  modah,  pramudah,  are  employed  in  the  Taittiriya 
Brahmana,  ii.  4,  6,  5  f.,  to  signify  sexual  enjoyment  on  earth  ( prajapatih  striyam 
yaso  mushkayor  aditdhat  sapam  |  kamasya  iriptim  attendant  tasynync  bhdjayeha  ma  | 
modah  pramodah  dnando  mushkayor  nihitah  sapah  \  sritrna  kamasya  tripyani 
dakshinanam  pratigrahe). 

463  Compare  S’atap.  Br.  x.  4,  4,  4.  Tad  u  ha  mi  evamvit  tapas  tapyaic  a  maithu- 
ndt  sarvarn  ha  asya  tat  svaryam  lokam  abhisamhhavati  [  “When  a  man,  knowing 
this,  practises  austere  fervour,  he  retains  in  heaven  all  his  functions,  even  to  that  of 
sexual  intercourse.” 

481  Though  the  connection  is  merely  verbal,  I  quote  here  a  passage  from  the  Taitt. 
Sauh.  vi.  p.  10,  of  India  Office  MS.,  No.  1702  ;  Srahtnavadino  cadanti  kasmtU  sat  gad 
anasthikena  prajah  praciyante  '  sthanv  all r  jay  ante  iti  \  yadhiranyam  ghritc'radhaya 
jukoti  tamnad  anasthileena  prajah  praviyanle  'sthanvatir  jhyante  |  “  Those  versed  in 
sacred  science  ask  on  what  principle  it  is  that  creatures  are  generated  by  a  boneless 
substance,  and  yet  arc  born  with  bones  ?  It  is  because  the  sacrificcr  places  gold  in 
the  fire  when  he  casts  into  it  hie  oblation,  that  creatures  propagated  by  a  boneless 
substanco  are  born  with  bonoa." 
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t  go  to  a  shining  region ;  Agni 405  does  not  consume  their  generative 
organ ;  in  the  celestial  sphere  they  have  abundance  of  sexual  gratifi¬ 
cation.1'6  3.  Want  never  comes  upon  those  who  cook  the  vishtarin 
.oblation.  (Such  a  man)  abides  with  Yama,  goes  to  the  gods,  and  lives 
in  blessedness  with  the  Gandharvas,  the  quaffers  of  soma.  4.-  Yama 
does  not  steal  away  the  generative  power  of  those  who  cook  the  vish¬ 
tarin  oblation.  ('Such  a  man)  becomes  lord  of  a  chariot  on  which  he 
is  borne  along ;  becoming  winged,  he  soars  beyond  the  sky.”  In  that 
region  the  faithful  are  also  promised  ponds  filled  with  clarified  butter, 
honey,  wine,  milk,  and  curds  (verse  6).167 

It  is  clear,  in  fact,  that  in  the  Yedic  age  the  gods  themselves  were 
not  regarded  as  possessing  a  purely  spiritual  nature,  but  as  subject  to 
the  influence  of  various  sensual  appetites.  We  have  formerly  seen  how 
constantly'  they  are  represented  as  delighting  in  the  soma-juice,  and  in 
the  exhilaration  which  it  produced.  Yama  is  described  as  carousing 
with  the  gods  (R.Y.  x.  135,  1),  the  Adityas  asv  eating  honey  (A.Y. 

465  This,  no  doubt,  alludes  to  the  fire  of  the  funeral  pile. 

466  Compare  Mahabharata,  xii.  3657 :  Varapsarak-sahasmni  suram  ayodhanc 
hatam  \  tvaramana  ’bhidhavanti  “  mama  bhartd  bhmed"  iti  j  “  Thousands  of  hand¬ 
some  Apsarases  run  up  in  haste  to  the  hero(,who  has  been  slain  in  battle  (exclaiming) 
‘be  my  husband.’  ”  And  again,  v.  3667:  Abhirunam  itm  lohdh»bhdsmnto  hanta 
pasyata  |  purnah  gandharvahanyabhih  sanahama-ditho  ’kshaydh  |  “  Behold,  these 
shining  worlds  belong  to  the  fearless,  filled  with  maidens  of  the  Gandharvas,  and 
yielding  all  kinds  of  enjoyments.”  In  like  manner, ■nthe  Katha  Upanishad,  i.  25, 
refers  to  the  Apsarases :  Tc  ye  kdmah  Aurlabhah  martya-lokb  sarvan  kamaHis 
chhandatah  prarthayasva  |.  imah  ramah  sarathah  saturydli  m  hi  idrisah  lambhant- 
yah  manushyaih  [  abhir  mat-prattdbhih  paricharayasvd  |  “Ask  at  thy  will,  says 
Yama  to  Nachiketas,  all  those  pleasures  which  are  difficult  to  be  had  in  the  world  of 
mortals,  those  fair  ones  with  their  cars  and  instruments  of  music,-  for  such  as  they 
are  not  to  be  obtained  by  men ;  receive  them  from  me,  and  billow  thyself  to  be 
waited  on  by  them.”  (The  brief  germ  of  this  fipe  Upanishad,  I  may  remark, — 
though  the  fact  had  been  before  noted  by  Professor  Weber, — is  to  be  found  in  the 
Taitt.  Br.  iii.  11,  8,  1-6).  See  also  the  Kaushitaki  Upanishad,  as  translated  by 
Weber,  Ind.  Stud.  i.  398,  and  Cowell,  Bibliotheca  Ind.  p.  147. 

447  See  the  S’atap.  Br.  xiv.  7, 1,  32  ff,  (  =  Bfih.  Arany.  Up.  pp.  817  ffi),  where  it  is 
said  that  the  enjoyments  of  the  Fathers  are  a  hundred  times  greater  than  those  of  a 
man  who  lives  in  perfect  prosperity,  .is  the  lord  of  others,  and  enjoys  all  human 
pleasures  (sa  yo  manushyanam  raddhah  mmriddho  bhavati  anyesham  adhipatili  sar- 
vair  njunuAyakmh  kamaih  sampmmatamah  sa  manushyanam  paramah  anandah  | 
33.  Atha  ye  satam  manushyanam  anandah  sp  pitrmam  shall  anandali).  In  the 
same  way,  the  enjoyments  of  the  Karmadevns,  those  beings  who  have  attained  the 
rank  of‘g°ds  by  their  merits,  are  a  hundred  times  greater  than  those  of  the  Fathers, 
and  again  the  enjoyments  of  the  gods  by  nature  {ajanadeva/ii)  are  a  hundred  times 
greater  than  those  of  the  Karmadevas,  etc. 
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xviii.  4,  3),.  and  the  Fathers  as  indulging  in  festivity  or  revelryo 
{sadlmmudam  imdanti)  with  Tama  (R.V.  x.  14,  10 :  compare  A.Y. 
xviii.  4,  10).  Indra  is-  said  in  R.V.  iii.  53,  6  (see  above,  p.  81  f.)  to 
have -a.  handsome  wife,  and  pleasure,  in  fiis  house.  In  two  verses  of 
the  A.V.  xiv.  2,  31  f.,  the  young  bride  is  encouraged  to  ascend  the 
nuptial  couch,  and  become  the  mother  of  children,  by  the  consider¬ 
ation  that  the  gods  had  been  the  first  to  enter  into  the  married 
state  and  indulge  in  carnal  intercourse  with  their  spouses  (a  roha 
tflpam  sumanasyamana  ika  prajafh  janaya  patye  asmai  |  32.  DevO.lt 
agre  samapadyanta  patmh  samasprisanta  tanvas  tanubhih).  In  A.V.  iv. 
37,  11  f.,  the  Gandharvas,  a  class  of  gods,  who  are  described  as  hairy, 
like  dogs  and  monkeys,  but  as  assuming  a  handsome  appearance  to 
seduce  the  affections  of  earthly  females,  are  called  upon  to  desist  from 
this  unbecoming  practice,  and  not  to  interfere  with  mortals,  as  they 
had  wives  of  their  own,  the  Apsarases  ( priyo  drise  iva  bhutva  gandhar- 
vah  eachate  striyam  |  tarn  ito  ndsayamasi  brahmana .  vlryavata  |  12. 
Juya.h,  id  vo  apsarasdh  gandharvah  patayo  yuyatn  \  apa  dhavata  amar- 
tyali  martydn  ma  sachadhvam).  Compare  verses  2-4  and  7  of  the  same 
hymn  and  A.V.  xiv.  2,  35).  If  even  the  gods  were  imagined  hy  the 
authors  of  these  hymns  to  have  such  a  decided  element  of  carnality  iii 
their  nature,  it  is  scarcely  to  be  supposed  that  these  same  poets,  or 
their  contemporaries,  or  immediate  predecessors,  should  have  risen  to 
the  conception  of  a  purely  spiritual  heaven  as  the  reward  of  a  virtuous 
life  upon  earth.169 

In  one  passage  of  the  A.V.  iii.  29,  3,  immunity  from  taxation  seems  to 
Jt  may  be  objected  that  the  texts  which  I  have  cited  from  the  A.V.  fiirnish  no 
proof  of  the  meaning  of  those  in  the  Eig-veda,  os  the  former  collection  is  of  later 
date  than  the  latter.  Bnt  (1)  the  hymns  of  the  A.V.  are  probably  not  much  posterior 
to  those  of  the  ninth  and  tenth  books  of  the  R.V.,  with  which  I  have  been  dealing  ; 
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s,l)e  held  out  as  a  boon  to  he  anticipated  in  the  next  world,  Ifris  there 
said  that  the  offerer  of  a  black-footed  sheep  “  ascends  to  the  Bl£y  where 
no  tribute  is  paid  by  the  weak  to  the  stronger”  {yo  dadSMUtypddam 
aviin  lohena  sammitam  |  sa  nujcam  ahhyarohaii  yatra  suMo  m 

hriyate  alalena  baliyase),  and  in  verse  5  it  is  promised  that  a  person 
of  the  same  rdescription  shall  “  live  for  ever  in  the  sun  and  moon  ” 
{pradatii  upn  jivati  sUrya-masayor  alsldtam). 

The  virtues  for  which  men  are  admitted  to  the  realms  of  the  blessed, 
are  thUB  described  in  hymn  154  of  the  tenth  book  of  the  R.Y.  1.  Someth 
deebhyah  pavate  ghritam  ele  npasate  |  yebhyo  madlm  praiMmti  iamb 
chid  evapi  gachhatat  j  2.  Tapasa  ye  anadhrishyas  tapasa  ye  soar  yaytth  | 
tape  ye  ehalcrire  malm  taint  dvid — |  3.  Ye  yudhjemte  pradhaneshu  surdso 
ye  tanutyqfah  I  ye  va  saliasradakshinas  tan — |  4.  Ye  ehit  purve  ritasapah 
ritavanah  ritavpidhah  [  pitrin  tapasvato  Yama  tan — |  5.  Sahasrmithdh 
havayo  ye  gopdyanti  suryam  |  pishln  tapasvato  Yama  tapojdn  apt  gaehh- 
atat  |  “  Soma  is  purified  for  some ;  others  seek  after  clarified  butter. 
Let  him  (the  deceased)  depart  to  those  fcr'whom  the  honied  beverage 
flows.  2.  Let  him  depart  to  those  who,  through  rigorous  abstraction 
{tap as),  are  invincible,  who,  through  tapas,  have  gone  to  heaven ;  to 
those  who  have  performed  great  tapas.  3.  Let  him  depart  to  the 
combatants  in  battles,  to  the  heroes  who  have  there  sacrificed  their 
lives,  or  to  those  who  have  bestowed  thousands  of  largesses.  4.  Let 
him  depart,  Tama,  to  those  austere  ancient  Fathers  who  have  practised 
and  promoted  sacred  rites.  5.  Let  him  depart,  Tama,  to  those  austere 
rishis,  bom  of  rigorous  abstraction,  to  those  sages,  skilled  in  a  thousand 
sciences,  who  guard  the  sun.” ira  (Compare  A.V.  xix.  43,  1  ff.) 

R.Y.  i.  125,  5,  and  x.  107,  2,  which  have  been  already  quoted 
above,  p.  285,  also  proclaim  the  rewards  of  liberality,  a  virtue  which 
the  Brahmans,  who  are  its  object,  have  always  been  forward  to  extol. 
(Compare  also  verse  8  of  the  hymn  last  referred  to.) 

The  Fathers  who  have  attained  to  the  heavenly  state  are  described 
as  being  objects  of  adoration  to  their  descendants.  They  are  said  "to  be 
of  different  classes,  upper,  intermediate,  and  lower,  or  those  who  inhabit 
the  heaven  (or  sky),  the  air,  and  the  earth  (B,.Y«  x.  15,  1 ;  A.Y.  xviii. 
2,  49),  while  in  the  verse  preceding  the  one  last  quoted  (A.Y.  xviii.  2, 

ms  These  verses  form  part  of  the  funeral  liturgy  of  the  Brahmans.  See  Muller,  on 
the  funeral  rites  of  the  Brahmans,  p.  xi. 
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48),  We  are.  told  that  there  are  three  heavens,  of  which  the  Fathers 
occupy  the  third  or  highest.  Their  different  races  are  mentioned  by 
name,  viz.,  Angirases,  Fair  upas,  Navagvas,  Atharvans,  Bhrigus,  Vas- 
ishthas,  etc.  (B.V.  x.  14,  4-6 ;  x.  15,  8).  Though  not  all  known  to 
their  worshippers,  they  are  known  to  Agni  (x.  .15,  13).  Their  de¬ 
scendants  offer  them  worship  and  oblations  (x.  15,  2r.  9),  supplicate 
their  good  will  (x.  14,  6),  deprecate  their  wrath  on  account  of  any 
offences  which  may  have  been  committed  against  them  (x.  15,  6), 
entreat  them  to  hear,  intercede  for,  and  protect  their  votaries  (x.  15,  5), 
and  to  bestow  upon  them  opulence,  long  life,  and  offspring,  (x. 
15,  7,  11;  A.Y.  xviii.  3,  14:  Parayata  pitarah  fi  cha  yata  ay  am  vo 
yayno  madhuna  samdktah  \  datto  asmaihyam  dravineha  bhadram  rayirn 
cha  nak  sarwmiraih  dadhata ;  xviii.  4,  62 :  Ayur  asmaihyam  dadhatah 
prajam  cha  ray  as  cha  poshair  dbhi  nah  sachadhvam).  They  are  re¬ 
presented  as  thirsting  for  the  libations  prepared  for  them  on  earth 
(x.  15,  9)  ;  and  they  are  invited  to  come  with  Yania,  his  father 
Yivasvat,  and  Agni,  and  feast  with  avidity,  and  to  their  hearts’ 
content,  on  the  sacrificial  food  (x.  14,  4,  5  ;  x.  15,  9).  They  ac¬ 
cordingly  arrive  in  thousands,  borne  on  the  same  car  with  Indra 
and  the  other  gods,  and  range  themselves  in  order  on  the  sacrificial 
ground  (x.  15,  10,  11). 4,0  “Wonderful  powers  are  ascribed  to  them, 
as  in  Agni  id  prayed  (A.V.  xviii.  2,  28),  to  blow  away  the  evil  spirits 
who  intrude  into  their  hallowed  society  in  the  guise  of  friends.  In 
R.V.  x.  68,  11,  it  is  said  that  “the  Fathers  have  adorned  the  sky 
with  stars,  as  a  dark  horse  with  golden  ornaments,  and  have  placed 
darknesB  in  the  night,  and  light  in  the  day”  {dbhi  syavaih  na  hrisane- 
bhir  abeam  ndkshatrebhih  pitaro  dyum  apimtan). 

“With  these  ideas  compare  those  entertained  by  the  Romans  about 
the  Manes  (see  Smith’s  Dictionary  of  Greek  and  Roman  Biography 
and  Mythology,  s.v.),  and  the  opinions  of  the  unreformed  Christian 
Churches  about  the  powers  and  prerogatives  of  the  saints. 

The  following  texts  refer  indistinctly  to  some  punishment  (whether 
annihilation  or  some  penal  infliction)  of  the  wicked : 

R.V.  iv.  5,  5 :  Abtirataro  na  yoshano  vyantah  patiripo  na  jahayo 
durerah  |  pap&cah  canto  miritu.lt  asatyah  idam  padam  ajanata  gabhlram  \ 

470  Compare,  on  the  offerings  to  tho  Pitris,  Colobrooke’s  Essay  on  the  Ilaligious 
Ceremonies  of  the  Hinduo.  Min.  Essays,  i.  180  ff. 
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“  This  deep  abyss  has  been  produced  (for  those  who),  being  sinners, 
false,  untrue,  go  about  like  women  without  brothers,  like  wicked1 
females  hostile  to  their  husbands.” 

R.Y.  vii.  104,  3 :  Indraaoma  dushkrito  vavre  antar  anuramWimt 
tamasi  pravidhyatam  |  yatha  natah  punar  ckaichanodayad  iitjuM  j  17. 
Pro,  ya  jigati  hhargaleva  mktam  upa  druha  tcmvam  guhamunu  vavran 
anantun  am  sa  padishta  ityadi  |  “Indra  and  Soma,  dash  those  mali¬ 
cious  (Itakshascs)  into  the  abyss,  into  bottomless  darkness,  so  that  not 
even  one  of  them  may  get  olit,”  etc.  17.  “May  that  injurious  Rak- 
shasi,  who  goes  about  at  night  like  an  owl,  concealing  herself,  fall 
into  the  bottomless  abysses.” 

But  these  last  texts  form  part  of  a  hymn  which  refers  to  evil  spirits? 

E.V.  ix.  73,  8:  Fidvan  sa  viha  Ihuvana  'bid  pa&yati  amjushtan 
vidhyati  karte  avratan  |  “  Knowing,  he  (Soma)  beholds  all  worlds  ; 
he  hurls  the  hated  and  irreligious  into  the  abyss  ”  (karte). 

In  x.  152,  4,  Indra  is  prayed  to  consign  to  the  lower  darkness  the 
man  who  injures  his  worshipper  (yo  rsman  aJild  dasati  adharam 
gamaya  tamah :  compare  A.Y.  i.  21,  2);  and  in  A.Y.  viii.  2,  24,  the 
nethermost  darkness  is  mentioned  (na  vai  tatra  mriyante  no  yanti 
adhamam  tamah),  “  They  do  not  die  there,  nor  go  to  the  nethermost 
darkness.”  See  also  A.v.  ix.  2,  4,  9,  10,  and  17f  x.  3,  9  ;  xii.  3,  49; 
xiii.  1,  32,  where  similar  phrases  occur  (associated  in  one  place,  x.  3,  9, 
with  asurttam  rajas,  the  distant  (?)  atmosphere);  and  K.Y.  x.  103,  12, 
and  A.Y.  xviii.  3,  3,  where  the  expression  andham  tarnas,  “blind  dark¬ 
ness,”  is  found.411  But  it  is  not  clear  that  in  these  passages  the  words 
denote  a  place  of  punishment.  In  A.Y.  v.  30,  11,  it  is  said  to  a  sick 
man  :  udehi  mrityor  gamlhirdt  krishnach  chit  tamasas  pari  |  “  Rise  up 
from  deep  death,  even  from  the  black  darkness.”  In  A.Y.  viii.  1,  10, 
tarnas  is  used  by  itself,  apparently  for  the  state  of  the  dead ;  and  in 
A.Y.  viii.  2,  2,  “the  light  of  the  living”  (jlvatam  jyotih)  is  mentioned. 
In  the  preceding  verse,  1,  rajas  and  tamos  are  joined :  “  do  not  depart 
to  the  atmosphere  and  darkness  ”  (rajas  tamo  mopagah  ma  pra  mesh- 
thah).  In  A.Y,  xii.  4,  36,  however,  the  adjective  form  of  the  ordinary 
word  for  hell  (naralca  loka)  occurs;  and  that  region  is  threatened  as 
the  future  abode  of  the  man  whose  offence  is  there  specified  (athuhur 
narakafft  lokam  nirundhanasya  yachilairC). 

411  Maim,  viii.  94,  connects  andham  tamos  with  bell,  saying  that  a  lying  witness 
goes  to  bell  in  “  blind  darkness.” 
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In  the  following  passages  of  the  Mahabharata  (xii.  6969  f.)  hell  and 
darkness  ( tamas )  are  identified  :  Anritam  tamaso  rupaih  tamasd  niyate 
hy  adhah  j  tamo-grastdh  na  pasyanti  praJcaiam  tamasa  vritah  \  6970. 
Boaryali prahabah,  ity  ahur  naralcam  tamab,  eva  cha  |  “Falsehood  is  the 
embodiment  of  darkness  {tamas)  :  by  darkness  a  man  is  carried  down¬ 
wards.  Those  who  are  seized  by  darkness,  being  enveloped  in  dark¬ 
ness,  do  not  see-vthe  light.  Heaven  they  say  is  light  {pralcdsa),  and 
hell  is  darkness  {tamas).” 4,2  .  . 

In  one  of  the  passages  which  have  been  quoted  above  (x.  16,  4)  the 
“  nnbom  part  ”  of  man  is  spoken  of  as  being  conveyed  by  Agni  to 
“  the  world  of  the  righteous.”  It  will  be  observed  that  the  word  here 
Caployed  is  different  from  atman,  tbe  term  which  at  a  later  period  was 
invariably  used  to  denote  the  immaterial  soul ;  and  that  this  same 
word  atman  oceurs  in  the  preceding  verse  in  the  sense  of  breath,  as  we 
must  infer  from  the  fact  of  its  being  bidden  to  mingle  with  the  wind, 
the  element  to  which  it  is  akin.  In  some  other  passages  of  the  Rig- 
veda  we  find  the  word  manas  employed  for  the  soul,  or  the  living 
principle  which  exists  after  death.  Thus  in  x.  58,  1,  it  is  said:  Tat 
te  Yamaih  Vaivasvatam  mano  jaguma  durakam  \  tat  te  avarttayumasi 
iha  leskayctya  jivase  |  “Thy  soul,  which  has  gone  afar  to  Tama  Yaivas- 
vata,  we  bring  back  hither  to  dwell  and  to  live.”  In  the  verses  which 
follow,  the  soul  is  said  to  be  brought  back  from  a  great  many  other 
places,  the  heaven,  the  earth,  the  four  quarters  of  the  sky,  the  ocean, 
the  waters,  the  planets,  the  sun,  the  dawn,  the  past,  the  future,  etc. 
And  again  in  x.  60,  10,  we  find  the  same  word  employed :  Yamai 
aham  Vaivasvatat  Subandhor  manah  abharam  \  jivdtave  na  mrityave  atho 
m'ieh(atataye  \  “  I  have  brought  the  soul  of  Subandhu  that  it  may  live 
and  not  die,  but  be  secure.”  Compare  A.V.  v.  3,  6,  13;  vi.  53,  2; 

viii.  1,  8;  viii.  2,  3;  and  Vaj.  Sanh.  iii.  53-56.  Atman  is,  however, 
used  in  some  parts  of  the  Rig-veda  for  the  animating  principle,  as 
where  the  sun  is  called  the  soul  of  all  things  moving  and  stationary 
(i.  1 15,  1),  or  where  Soma  is  called  the  soul  of  sacrifice  (ix.  2,  10 ; 

ix.  6,  8),  and  of  Indra  (ix.  85,  3). 

473  Compare  Vishnu  Parana,  ii.  6,  40 :  “  Heaven  is  that  which  delights  tho  mind ; 
hell  is  that  which  gives  it  pain ;  honoe,  vice  is  called  hell ;  virtue  is  culled  heaven  ” 
(i mcmah-priti-I~.Tah  evitrgo  aarahas  tad~viparyayak  |  naraha-evarga-mfync  uii  jiapa- 
ptqiyc  dvyoitema). 
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(6)  Quotations  from  later  worh  regarding  a  future  existence. 

I  shall  now  adduce  some  passages  from  other  Indian  works  of  a 
later  date,  sueli  as  the  S'atapatha  Brahmnna,  the  epic  poems,  and  the 
Puranas,  to  show  how  far  the  opinions  which  their  authors  entertained 
coincide  with  those  representations  of  a  future  life  which  I  have  ex¬ 
tracted  from  the  Pig-,  Yajur-,  and  Atharva-vedas.  e* 

In  the  9th  vol.  of  the  Journal  of  the  German  Oriental  Society 
(pp.  237  ff.)  Professor  Weber  has  communicated  a  legend  from  the 
S'atapatha  Brahmana,  on  penal  retribution  after  death,  to  which  he  has 
prefixed  some  interesting  remarks  on  the  history  of  Indian  opinion 
regarding  the  vanity  of  personal  existence,  and  the  desire  to  escape 
from  the  perpetual  cycle  of  births  to  which  that  opinion  conducts. 
He  remarks  that,  owing  to  the  fragmentary  nature  of  the  surviving 
documents  of  Indian  literature,  we  are  not  yet  in  a  position  to  trace 
with  any  distinctness  the  rise  and  growth  of  the  doctrine  of  transmi¬ 
gration  ;  though  he  considers  it  to  admit  dkno  doubt  that  the  tenet  in 
question  was  gradually  developed  in  India  itself,  and  not  introduced  from 
any  foreign  country.  (See  Professor  Benfey’s  remarks  on  this  subject 
in  his  Orient  und  Occident,  vol.  iii.  pp.  169  f.)  In  the  hymns  of  the 
Eig-veda,  Prof.  Weber  goes  on  to  observe,  there  is  no  trace  discoverable 
of  the  metempsychosis,  or  of  any  disgust  with  personal  existence.  On 
the  contrary,  they  manifest  a  cheerful  enjoyment  of  life,  and  the  most 
earnest  desire  for  its  prolongation  in  this  world,  as  well  as  its  con¬ 
tinuation  in  the  next.  “  So  too,”  Professor  Weber  proceeds,  “in  the 
Brahmanas,  immortality,  or  at  least  longevity,  is  promised  to  those 
who  rightly  understand  and  practise  the  rites  of  sacrifice,  while  those 
who  are  deficient  in  this  respect  depart  before  their  natural  term  of 
life  ( pura  ha  dyushah )473  to  the  next  world,  where  they  are  weighed 
in  a  balance  (xi.  2,  7,  33) 174  and  receive  good  or  evil  according  to 

473  Compare  R.Y.  x.  37,  6  :  bhadram  ftvmdo  jaranam  afbmhi ;  S'atap.  Br.  xi.  8, 
3,  6  :  sarvam  ayvr  cti  a  ha  evajarayai  jivati ;  S'atap.  Br.  x.  4,  3, 1,  where  the  ex¬ 
pression  pura  jarasah  is  found ;  as  it  is  also  in  R.Y.  viii.  66,  20,  and  A.Y.  v.  30, 17 ; 
x.  2,  30  ;  xi.  3,  66.  Pura  ha  ayusho  mriyatc  occurs  in  S'atap.  Br.  ii.  1,  4,  9 :  no 
pura,  aymhali  svakanii  preyat  in  x.  2, 6, 7 ;  and  sarvam  ayur  eti  in  x.  2,  6, 19.  See 
also  Taitt.  Sank.  iii.  2,  1,  2.  Compare  Psalm  lv.  24 :  “  Bloody  and  deceitful  men 
Shall  not  live  out  half  their  {lays ;  ”  Psalm  cii.  26,  and  Jeremiah  xvii.  11. 

474  The. passage  (xi.  2,  7,  33)  to  which  Weber  has  referred  runs  as  follows :  Atha 
1m  esha  eva  tula,  yad  dakshino  vedyantah  |  sa  yat  sadlm  Itaroti  tad  antarvedi  atha 
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their  deeds.  The  more  sacrifices  any  one  has  offered,  the  more  ethereal 
is  the  body  he  obtains,  or,  as  the  Brahmana  expresses  it  (x.  1,  5,  4), 115 
the  more  rarely  does  he  need  to  eat.  In  other  passages,  again  (iv. 
6,  If  1:  xi.  1,  8,  6;  xii.  8,  3,  31),476  it  is  promised  as  the  highest 
reward,  that  the  pious  man  shall  be  born  in  the  next  world  with  his 
entire  body  (sarvatanur  eva  sangah).  Here  the  high  estimation  of 
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individual  existence  culminates,  and  a  purely  personal  immortality  is 
involved.  It  is  evidently  in  connection  with  this  that  the  loss  of  a 
dead  man’s  bones  is  regarded  by  his  friends  as  disgraceful,  as  the 
severest  punishment  of  arrogance  (xi.  6,  3,  11;  xiv.  6,  9,  28);■”4,, 
since,  according  to  the  custom  prescribed  by  the  Sutras,  the  bones 
should  be  collected  after  cremation. 

[The  following  passage  from  the  same  work  (x.  4,  3,  9,)  is  not  incon¬ 
sistent  with  the  above  view.  According  to  the  story,  the  gods  become 
immortal  without  parting  with  their  bodies ;  and  although  men  were 
not  to  enjoy  immortality  without  “  shuffling  off  their  mortal  coil,”  a 
subsequent  resumption  of  their  bodies  in  a  glorified  state  is  not  thereby 
excluded  :  9.  Sa  mrityur  devan  dbravid  “  Aiha  eva  sarve  •mammhyalt, 
amritah.  bhavishyanti  atha  Ico  mahyam  bhdgo  bhavishyati”  iti  |  te  ha 
uehur  “  na  atoh  ’parah  kakhana  saha  iarirena  amrito  ’sad  yada  eva 
tvam  etam  bhagam  harasai  \  atha  vyuvritya  sanrena  amrito  ’ sad  vidyaya. 
va  karmana  va”  iti  \  yad  mi  tad  abruvan  “ vidyaya  va  karmana  va” 
iti  |  esha  ha  eva  sa  vidya  yad  Agnir  etad  u  ha-  eva  tat  karma  yad  Agnih  \ 
10.  Te  ye  evam,  etad  vidur  ye  va  etat  karma  kurvate  mritva  punah  sam- 
bhavanti  |  te  sambhavantah  eva  amritatvam  abhisambhavanti  |  atha  ye 
evam  na  vidur  ye  va  etat  karma  na  kurvate  mritma  pmali  sambhmanti  te 
etasya  eva  annum  punah  punar  bhavanti  | 

“  Death  said  to  the  gods  (who  had  become  immortal  by  performing 
certain  rites),  ‘  in  the  very  same  way  all  men  (also)  shall  become 
immortal;  then  what  portion  will  remain  for  me ?  ’  The  gods  replied, 

4”  xi.  6,  3,  11 :  Sa  ha  mocha  “  anatiprainyam  ma  dcvatam  atyaprdhsliih  pura- 
itithyai  marishyasi  na  te  asthtni  chana  gyihan  prapsyanti"  iti  \  sa  ha  tathaiva 
mamara  |  tasya  ha  apy  anyad  manyamanah  parimoshino  asthtny  apajahruh  |  tasmad 
na  upavadi  syat  |  “  Do  not  scrutinize  too  far  the  deity  which  ought  not  to  be  too  far 
scrutinized.  Thou  shalt  die  before  such  a  time ;  not  even  thy  bones  shall  reach  thy 
home.  So  he  died ;  and  robbers  earned  off  his  bones,  taking  them  for  something 
else.  Wherefore  let  no  man  be  contentious."  xiv.  6,  9,  28  (=Briliad  Aranyaka 
Upanishad,  iii.  9,  26 ;  p.  210  f.  of  Roer’s  English  translation) :  Tam  tva  aupanisha- 
dam  pm-Usham  priehhami  taiii  died  me  na  vwakshyast  murdho.  te  vipatishyati  ”  iti  ( 
tam  ha  S'dkalyo  na  mene  |  tasya  ha  murdha  vipapata  \  tasya  ha  apy  anyad  manya- 
manah  parimoshino  asthtny  apajahrttl i  |  “  I  ask  thee  regarding  this  Purusha  of  the 
Upanishads.  If  thou  shalt  not  oxplain  him  to  me,  thy  head  shall  fall, off.  S'akalya 
did  not  understand  this  Purusha.  So  his  head  fell  off ;  and  robbers  carried  off  his 
bones,  taking  them  for  something  else.”  (Compare  1  Kings  xiii.  22,  and  Jeremiah 
viii,  1,  2).  See  also  the  story  of  Atyamhas.Aruni  and  Plaksha  Dayyampati  in  Taitt. 
Br.  iii.  10,  9,  3-6. 
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‘  Henceforward  no  other  being  shall  become  immortal  with  his  body, 
when  thou  shalt  have  seized  that  part  (the  body).418  How,  every  one 
who  is  to  become  immortal  through  knowledge,  or  by  work,  shall 
become  immortal  after  parting  with  his  body.’  This  which  they  said, 
‘by  knowledge  or  by  work,’  means  that  knowledge- which  is  Agni,  that 
work  which  is  Agni.  10.  Those  who  so  know  this,  or  who  perform 
this  rite,  are  bom  again  after  death ;  and  by  being  so  bom,  they 
attain  immortality.  Whilst  those  who  do  not  so  know,  or  who  do  not 
perform  this  rite,  are  indeed  bom  again  after  death,  but  become  again 
and  again  his  (death’s)  food.”  See  the  4th  vol.  of  this  Work,  pp. 
48  ff.,  where  this  passage  is  given  with  its  context.] 

Professor  Weber  proceeds  :  “But  whereas,  in  the  oldest  times,  im¬ 
mortality  in  the  abodes  of  the  blessed,  where  milk  and  honey  flow 
(xi.  5,  6,  4) 4,3  is  regarded  as  the  reward  of  virtue  or  wisdom,  whilst 
the  sinner  or  the  fool  is,  after  a  short  life,  doomed  to  the  annihilation 
of  his  personal  existence,  the  doctrine  of  the  Brahmanas  is  that  after 
death  all  are  bom  again  in  the  next  world,  where  they  are  recompensed 
according  to  their  deeds,  the  good  being  rewarded,  and  the  wicked 
punished  (vi.  2,  2,  27 ;  x.  6,  3,  1 ;  xi.  7,  2,  23).”  480 

478  It  appears,  however,  from  the  Taitt.  S.  vi.  (p.  67a  of  the  Indian  Office  MS.), 
that  men  were  also  conceived  of  as  getting  to  heaven  without  dying.  Brahmamdino 
vadanti  “ kirn  tad yajae  yajamanah  kurutc  yenajwan  suvargam  lokam  eti'}  iti  \  jiva- 
graho  mi  esha  yad  ad&bhyo  'nabhishutasya  grihnati  |  jivantam  cv a  mam  survargam 
lokam  gamayati  |  “  Men  versed  in  sacred  science  say  •  What  does  the  sacrificer 
perform  in  the  sacrifice  by  which  he  ascends  to  heaven  alive?’  This  adabhya 
libation  is  an  offering  of  the  living  [Soma,  i.e.  of  the  plant  uncrushed,  according  to 
Bohtlingk  and  Roth,  s.v.jivagraha ] ;  (the  priest)  offers  this  without  pouring  it  out; 
and  conveys  the  worshipper  alive  to  heaven.” 

470  si.  S,  6,  3  f.  (See  the  3rd  vol.  of  this  work,  where  this  passage  is  cited  in  the 

original  with  its  context)  :  “  Study  of  the  Vedas  is  the  Brahma-sacrifice . The 

man  who,  knowing  this,  daily  practises  the  study  of  the  Vedas,  conquers  thrice  as 
vast  a  region— and  that,  too,  undecaying— as  the  region  which  he  conquers  who 
bestows  this  whole  earth  filled  with  wealth.  Wherefore  study  of  the  Vedas  is  to  be 
practised.  4.  Verses  of  the  Rik.  are  oblations  of  milk  to  the  gods.  lie  who,  knowing 
this,  daily  studies  the  Rig-veda,  does  in  fact  satisfy  the  gods  with  oblations  of  milk ; 
and  they,  when  satisfied,  satisfy  him  with  prosperity,  with  breath,  with  generative 
power,  with  completeness  in  his  being,  with  all  excellent  possessions.  (Compare 
S'atap.  Br.  xi.  6,  7,  6,  and  A.V.  iv.  34,  6,  7.) 

,e“  vi.  2,  2,  27 :  Tamad  ahull  kfilam  lokam  parusho  'bhi  jugate  |  “  Hence  they 
say  that  a -man  is  bom  into  the  world  which  he  has  made.”  x.  6,  3,  1  :  At  ha 
khalu  kraitimayo  yam  pnrushah  |  ca  ymaUkratur  ayam  asmal  Mat  praiti  evaih- 
kratur  ha  amtdh  lokam  pretya  abhisamb/mvali  |  “Now  truly  this  man  is  composed  of 
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[The  S'atapdtlia  Brahmaga,  however,  also  expresses  the'eoncejjtion  of 
a  higher  state  than  that  of  desire  and  gratification,  in  a  passage  (x.  5, 4’jt 
IS)  where  it  is  said :  15.  So  'sya  esha  sarvasya  antam  eva  utma.  |  sa  csha 
sarvasam  apam  madhye  |  sa  esha  sarvaili  hlmaih  smnpamah  [  upomtiswrve 
hamah  |  sa  esha  alcumali  sarvakamo  na  hy  etam  kasyachana  hamah  [  16. 
Tad  esha  sloko  bhavati  “vidyaya  tad  arohanti  yatra  kumuh  pardgatah  | 
m  tatra  dakshinah  yanti  navidsiamsab  iapasvinah ”  iti  |  na  ha  eva  tain 
lokaih  dakshinabhir  na  tapasa  ’nevanwid  ainute  |  evmTividuih  ha  eva  sa 
bkah  | 

“  This  sonl  is  the  end  of  all  this.  It  abides  in  the  midst  of  all 
the  waters.  It  is  supplied  with  all  objects  of  desire.  Bor  the  waters 
are  all  the  objects  of  desire.431  This  (soul)  is  free  from  desire,  and 
(yet)  possesses  all  the  objects  of  desire,  for  it  desires  nothing,  15.  On 
this  subject  there  is  this  verse :  4  By  knowledge  men  ascend  to  that 
condition  in  which  desires  have  passed  away.  Thither  gifts  do  not 
reach,  nor  austere  devotees  who  are  destitute  of  knowledge.’ 482  Bor  a 
person  who  does  not  possess  this  knowledge^does  not  attain  that  world 
by  gifts  or  by  rigorous  abstraction.  It  pertains  only  to  those  who 
have  such  knowledge.”] 433 

sacrifice.  So  many  sacrifices  as  lie  has  performed  when  he  departs  from  this  world, 
with  so  many  is  he  bom  in  the  other  world  after  his  death.” 

481  Compare  Taitt.  Br.  iii.  12,  2,  6:  Apsu  vai  serve  kamaf}  dritah  |  “In  the 
waters  all  objects  of  desire  are  contained.” 

482  This  verse  is  quoted  in  S'ankara’s  Commentary  on  the  Brahma  Sutras,  pp.  911 
and  952,  of  the  edit,  in  Bibl.  Ind. 

463  In  another  passage  a  curious  contrast  is  drawn  between  two  different  kinds  of 
sacrifices,  the  atmayajin  and  the  dcvayajin,  .S'atap.  Br.  xi.  2,  6,  13  :  atmayoji 
sreydn  |  devaydjt  ity  atmayoji  Hi  ha  bruyat  \pa  ha  vai  atmayajt  yo  vcda  “idam  vie 

anena  angaih  sainskriyate  idem  me  anena  angam  ypadhiyatc"  iti  \  sa  yatha  'his  tvacho 

nirviuchyeta  cvam  asmdd  martydt  sarirdt  papnmio  nirmuchyaie  sa  riiimayo  yajtir - 

mayah  samamaya/i  ahutimayah  svargam  lohavi  abhi  sambhavati  |  atha  ha  sa  devayajt 

yo  veda  devan  eva  aham  idam  yaje  derm  samarpayami  iti  sa  yathd  ireyase  pdpiyan 

balrni  hared  vaiiyo  va  rajne  balim  hared  evaih  sa  sa  ha  na  tavantam  lokaih  jayati 
yavantam  ilarah  |  “  He  who  sacrifices  to  himself  is  superior.  A  man  should  say, 

‘  There  is  a  worshipper  who  sacrifices  to  the  gods,’  and  ‘  another  who  sacrifices  to 
himself.'  He  who  understands  that  hy  such  and  such  [a  rite]  such  and  such  a 
one  of  his  members  is  rectified,  and  that  by  such  and  such  another  rite  such  and  such 
another  of  his  members  is  restored, — he  is  the  person  who  sacrifices  to  himself;  he  is 
freed  from  this  mortal  body,  from  sin  (or  misery),  as  a  serpent  is  freed  from  its  worn- 
out  skin,  and  acquiring  the  nature  of  the  Rik,  Yajush,  and  Saman,  and*of  Sacrifice, 
he  attains  to  heaven.  2.  Omthe  other  hand,  he  who  understands  that  with  such  and 
such  an  oblation,  he  worships  the  gods,  anil  offers  it  up  to  them,  is.  like  an  inferior 
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Professor  "Weber  adds  in  a  note  :  “According  to  a  very  ancient  con- 
option,  the  soul,  after  being  breathed  forth  from  the  body,  ascends  to 
the  abodes  of  the  blessed  on  the  wings  of  the  air,  of  the  wind  (Ep/ju-la? 
■yfrvxp7rofvrr6s),m  having  itself  been  changed  into  an  aerial  form.  "With 
this  is  connected  the  later  idea  of  the  resolution  of  the  senses  of  the 
dying  into,  fire,  sun,  moon,  wind,  and  the  regions  of  the  sky  485  (x.  3,  3, 
8 ;  xiv.  6,  2,  13),  and  the  still  more  modem  and  systematic  notion  of 
their  being  resolved  into  the  five  elements.  In  one  place  (i.  9,  3, 
10)486  1  find  the  idea  that  the  rays  of  the  sun  are  themselves  the  pious 
who  presents  tribute  to  a  superior,  or  as  a  Vaisya  brings  tribute  to  a  king ;  and  he 
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( sukritas )  ;  and  in  another  (vi.  5,  4,  8)4SJ  the  conception; 'that  the  stars 
are  the  lights  of  the  righteous  who  go  to  heaven,  “With,  this 
similar  statement  in  the  Indralokagamana  may  be  compared.”  «■ 

The  following  are  some  other  passages  of  the  Brahmanas  (not..cited 
by  Professor  Weber)  regarding  future  rewards.  In  the  S’atap.  Br.  zi. 
6,  2,  2,  3,  it  is  said :  “  He  who  sacrifices  thus  obtains  perpetual  pros¬ 
perity  and  renown,  and  conquers  for  himself  an  union488  with  these 
two  gods  ( Aditya  and  Agni),  and  an  abode  in  the  same  sphere,”  (See 
the  original  passages  with  the  contest  in  the  1st  vol.  of  this  Work, 
pp.  426  ff.)  In  the  same  work  (ii.  6,  4,  8)  it  is  said  that  those  who 
offer  particular  sacrifices  become  Agni,  Yaruna,  or  Indra,  and  attain  to 
union,  and  to  the  same  spheres,  with  those  gods  respectively  (sa  gad 
vaikadevena  yajate  Agnir  eva  tarlii  lhavaty  Agner  eva  sayujyam  saloh- 
atdm  jayati  \  atha  yad  Varunapraghusair  yajate  Varunah  eva  tarhi 
bhavati  ityadi).  And  in  the  same  way  the  Taittiriya  Brahmana,  iii. 
10, 11,  6  f.,  states  that  the  possessors  of  particular  kinds  of  knowledge 
attain  to  union  with  Aditya  (the  Sun),  a-it  to  union,  and  to  the  same 
spheres,  with  Agni,  with  Yayu,  with  Indra,  with  Brihaspati,  with 
Prajapati,  and  with  Brahma.  In  the  same  work,  iii.  10,  9,  11,  men¬ 
tion  is  made  of  a  certain  sage  who,  through  his  knowledge,  became  a 
golden  swan,  went  to  heaven,  and  attained  to  union  with  the  sun 
(Ahino  ha  Asvatthyah  savitraffi  vidanchakara  |rl(l.  Sa  ha  hamso  hiran- 
mayo  bhiltva  svargam  lokam  iyaya  adityasya  sayujyam).  ^  The  -S'atap. 

487  vi.  5,  4,  8  :  Ye  hi  janah  pvnyakritali  svargam  lokam  yanti  tesham  ctani  jyo- 
timshi  |  “  These  (the  stars)  are  the  lights  of  the  practisers  of  holy  acts  who  go  to 
heaven.”  The  passage  of  the  Indralolcagamana  (Mbh.  iii.  1746  ff.),  referred  to  by  Pro¬ 
fessor  'Weber,  is  as  follows :  Na  tatra  suryah  somo  va  dyotate  nacha  pacakah  |  1746. 
Svayaiva  prahhaya  tatra  dyotante  punyalabdhaya  |  tararupani  yan'iha  drisyante 
dyutimanti  mi  |  1747.  Plpavad  viprakrishtatmt  tanuni  mmahanty  apt  \  tani  tatra 
prabliasvanti  rvpavanti  cha  Pandavah  |  1 74S".  Dadaria  sveshn  dhishnyesku  dipavanti 
svaya  ’rchisha  |  tatra  rdjarshayah  siddhah  vi  rat  cha  nihatdli  yudhi  |  1761.  Etc 
sukritinah  partha  svcslm  dhishnyeshv  avasthitah  |  1752.  Yarn  drishtavan  asi  vibho 
tarariipani  bhutalc  |  “  The  sun  shinesnot  there  (in  Indra’s  heaven),  nor  the  moon, 
nor  fire.  There  the  righteous  shine  by  their  own  light,  acquired  by  their  own  virtue. 
Arjuna  beheld  there,  shining  in  their  own  spheres,  luminous  and  beautifiil,  those 
bright  forms  of  the  stars  which,  when  seen  from  the  earth,  appear  from  distance  to 
be  as  small  as  lamps,  although  they  are  very  vast.”  “  These,”  as  Arjuna’s  oonduotor 
explained  to  him,  “  were  the  righteous  occupying  tlieir  own  spheres,  whom,  when  on 
earth,  he  had  seen  in  the  sky  in  the  form  of  stars." 

48S  The  word  sayujya,  “  close  union,”  hero  used,  seems  to  prepare  the  way  for  laya 
and  mukti,  “  dissolution,”  or  “  absorption,”  into  the  supreme  spirit. 
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Br.  si.  4, ‘4,  1,  also  speaks  of  union  with  Brahma :  Shad  vai  Brah- 
,  Viano'  dvarah  Agnir  Vayur  Apak  Chandramah  Vidyud  Adityah  |  21.  Sa 
yak  npad.agdhena  havishd  yajate  Agnind  sa  ha  Brahmano  dmdrena  pra- 
tipadyaie  |  so  ’ gnina  Brahmano  dvarena  pratipadya  Brahmanah  sayu- 
jyaih  saMmtaon  jayati  \  “There  are  bix  doors  to  Brahma,  viz.,  Agni, 
Vayu,  the  Waters,  the  Moon,  Lightning,  the  Sun.  2.  He  who  sacri¬ 
fices  with  a  burnt  offering,  arrives  by  Agni,  as  the  door  to  Brahma; 
and  having  so  arrived,  he' attains  to  a  union  with  Brahma,  and 
abides  in  the  same  sphere  with  him.”  In  A.Y.  xix.  7, 1, 1,  a  Brahma- 
loka  is  mentionedT  [Bor  the  Puranie  idea  of  the  world  of  Brahma, 
see  Wilson’s  Vishnu  Purana,  4to.  ed.,  p.  48,  note  3,  and  p.  213,  note 
3  (or,  for  the  first  of  these  passages,  Professor  Hall’s  8vo.  ed.,  vol.  i. 
p.  98),  and  for  the  second,  vol.  ii.  p.  228,  of  the  same  edition.] 

In  the  S'atap.  Br.  xi.  5,  6,  9,  it  is  declared  that  a  man  who  reads 
the  Vedas  in  a  particular  manner  is  “freed  from  dying  again,  and 
attains  to  a  sameness  of  nature  with  Brahma  ( Brahmanah  sdtmatam). 
Even  if  he  cannot  read  with  much  power,  let  him  read  one  sentence 
relating  to  the  gods.”  (See  the  original  passage  with  the  context  in 
the  3rd  vol.  of  this  Work,  pp.  18  ff.) 

The  following  curious  passage  is  from  the  Aitareya  Brahmana, 
iii.  44 :  Sa  mi  esha  na  hadachana  astam  eti  na  tideti  \  tain  yad  astam 
eti  iti  manyante  alinah  eva  tad  antam  itva  atha  atmanam  viparyasyate 
rdtnnt  eva  avastat  Icurute  ahahparastat  |  atha  yad  mam  pratar  udeti  iti 
manyante  rdlrer  eva  tad  antam  itva  atha  atmanam  viparyasyate  ahar  eva 
avastat  karate  ratrlm  parastdt  \  sa  vai  esha  na  hadachana  nimrochati  | 
na  ha  vai  hadachana  nimrochati  etasya  ha  sayujyaih  sarupatdm  salohatam 
aknute  yah  evarn  veda  yah  evam  veda  \ 

“  The  Bun  neither  ever  sets  or  rises.  When  people  think  he  sets  he 
(only)  turns  himself  round,  after  reaching  the  end  of  the  day,  and 
makes  night  beFow  and  day  above.  Then  when  people  think  he  rises 
in  the  morning  he  (only)  turns  himself-. round  after  reaching  the  end  of 
the  night,  and  makes  day  below  and  night  above.  In  truth,  he  never 
sets.  The  man  who  knows  this,  that  the  sun  nevqr  sets,  enjoys  union 
and  sameness  of  nature  with  him,  and  abides  in  the  same  sphere.” 1,9 

469  See  Prof.  Haug’s  Aitareya  Brahmana,  ii.  p.  242.  I  differ  from  that  scholar  in 
translating  parastat,  “above,”  and  not  “on  the  other  side.”  Compare  lad.  Stud, 
in.  p.  278.  See  also  Visknn  Parana,  ii  8;  p.  241  of  Dr.  Hall’s  edition  of  Wilson's 
Translation,  vol.  ii. 
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In  another  passage  (ii.  17)  the  same  work  declares  %ow  fat*  Heaven 
is  from  earth:  Sahasram  annehyaih  svargaMrnmya  |  wlmruMne 
itah  svargo  Miah  |  “He  who  desires  heaven  shonld  repeats; thousand 
(verses).  For  the  heavenly  world  is  distant  from  hence  a  thousand 
days’  journey  on  horseback.” 

In  the  S’atap.  13r.  vi.  6,  2,  4,  it  is  said  that  the  door  of  heaven 
( svarga-hha. )  k  situated  in  the  north-eastern  regions  (pad  w  ev&  wJan 
pram  tishthan  |  etasyam  ha  diH  svargasya  tbhasya  t huram ),  while  that  by 
which  the  heaven  of  the  Fathers  is  entered,  lies  to  iko  south-east 
(prdchim  cha  dahhinaih  cha  |  etasyam  ha  disi pUrilolmya  dvurarn,  ibid, 
xiii.  8,  1,  5)."° 

In  the  legend  on  future  retribution,  quoted  by  Weber,  as  above 
:  stated,  from  the  same  Brahmana  (si.  6,  1,  1  ff.)  it  is  related  that 
Bhrigu,  the  son  of  Yaruna,  visited,  by  his  father’s  command,  the  four 
points  of  the  compass,  where  he  saw  men  being  cut  into  pieces  and 
eaten  by  other  men,  who,  when  questioned  by  Bhrigu,  declared  that 
they  were  revenging  on  their  victims  the'3  treatment  which  they  had 
received  at  their  hands  in  the  other  world  (on  earth).  These  victims 
are  allegorically  explained  in  the  Brahmana  as  representing  the  trees, 
animals,  plants,  and  waters  employed  in  sacrifice.  But  Professor 
Weber  is  of  opinion  that  the  story  is  an  old  popular  legend  regarding 
the  penal  retribution  executed  by  the  former  sufferers  themselves  on 
those  who  had  oppressed  them  while  on  -earth,  and  that  the  narrative 
had  been  appropriated  by  the  priests  and  introduced  into  the  Brah¬ 
mana  to  relieve  the  monotony  of  its  tedious  disquisitions,  and  explained 
in  the  manner  I  have  stated. 

I  return  to  Professor  Weber’s  discussion  of  the  doctrine  of  the 
Brahmanas  regarding  a  future  state. 

“The  Brahmanas,. however,”  he  continues,  “are  not  explicit  in 
regard  to  the  duration  of  these  rewards  and  punishments ;  and  it  is 
here  that  we  have  to  seek  the  origin  of  the  doctrine  of  transmigration. 
To  men  of  the  mild  disposition  and  reflective  spirit  of  the  Indians,  it 
would  not  appear  that  reward  and  punishment  could  be  eternal.  They 
would  conceive  that  it  must  be  possible  by  atonement  and  purification 
to  become  absolved  from  the  punishment  of  the  sins  committed  in  this 


i  Weber,  in  the  Journal  of  the  German  Oriental  Society,  is.  243,  308. 
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short  life.'  And  in  the  same  way  they  could  not  imagine  that  the 
reward  of  virtues  practised  during  the  same  brief  period  could 
continue  far  ever.  The  dogma  of  transmigration  answered  plainly  to 
both  of  these  suppositions,  though  in  another  respect  it  could  scarcely 
do  so;  for  where  was  either  a  beginning  or  an  end  to  be  sought  ?  The 
spirit  of  inquiry  sought  to  escape  from  this  dilemma  by  systematic 
refinements  ( sonderung ),  but  only  became  more  hopelessly  entangled ; 
and  at  length  it  was  only  extricated  by  cutting  the  knot,  by  succumb¬ 
ing  to  the  influence  of  the  aspiration  after  complete  redemption  from 
the  bondage  of  the  world,  and  of  individual  existence ;  so  that  that 
destiny,  which  was  in  earlier  times  regarded  as  the  greatest  punish¬ 
ment,  was  now  recognized  as  the  highest  reward.  This  mode  of 
cutting  the  knot  is  the  work  of  Buddha  and  Buddhism ;  and  the  best 
proof  that  the  fundamental  substance  of  the  Brahmanas  is  pre-Budd- 
histic  is  (apart  from  all  other  evidence)  to  be  found  in  this,  that  they 
do  not  recognize  the  existence  of  the  dilemma  in  question,  that  they 
know  nothing  of  the  contempt  of  life  to  which  we  have  alluded,  but 
rather  express  with  directness  and  na'ivetd  a  fresh  and  genuine  love  of 
existence,  and  a  yearning  after  immortality.  It  is  only  some  passages 
of  the  Bvihadaranyaka  and  of  the  Chhandogya  TJpanishad,  which  form 
an  exception  to  this  assertion ;  and  on  that  account  they  must  be  held 
evidently  to  belong  to  the  period  immediately  preceding  Buddha’s 
appearance,  or  even  to  that  which  followed  it.” 

It  does  not  quite  agree  with  the  conclusion  here  announced 
that  the  passage  I  have  quoted  above  from  the  S’atapatha  Brahmana, 
xL  5,  6,  9,  appears  to  speak  of  union  with  Brahma ; — unless  Brahma, 
and  not  Brahma,  is  meant,  and  unless  the  word  salmata  is  to  be 
understood  in  seme  other  sense  than  the  later  one  of  absorption  into 
his  essence. 

Though  Indra,  Varuna,  and  other  gods  are  represented  in  the  Maha- 
bharata  and  Puranas  as  leading  a  sensual  and  immoral  life,191  and 
though  the  Apsarases,  or  celestial  nymphs,  are  expressly  declared  to  be 
courtezans,192  form  the  subject  of  most  voluptuous  descriptions,193  and  ar  c 


m  Ibid-  p.  304  ;  and  Rfimiiymja,  i.  46,  36  (ed.  Seklcgel),  and  i.  40,  2  (Gorrreio). 
153  See  Mahabharnta,  id.  1821  It ;  Rfiumyann,  Uttava  Kilnijn,  xivi.  10  IT. 
(Bombay  ed.). 
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represented  as  being  sent  by  the  gods  from  time  to  time  to  seduce'  austere 
sages  into  uncbastity,  and  are  promised,  as  we  bave  already  seen,  as  tbe 
companions  of  warriors  in  a  future  life, — yet  the  pictures  drawn  of 
paradise  in  those  works  are  not  always  of  such  a  gross  character!  Ex 
the  account  of  the  highest  stage  of  heavenly  blessedness  contained,in  the 
Mahabharata,  iii.  15441  ff.,  there  is  no  promise  of  any  sensual  gratification 
held  out.  ft  appears  (vv.  15407-15487)  that  a  sage  named  Mudgala  bad 
lived  a  life  of  poverty,  piety,  and  self-restraint,  offeiinghospitality  to 
thousands  of  Brahmans,  according  to  his  humble  means,  with,  the  grain 
which  he  gleaned  like  a  pigeon  ( kapotliri  vrittim  astJdtafi),  and  which 
(like  the  widow  of  Zarephath’s  oil)  never  underwent  diminution,  or 
rather  increased  again  when  it  was  required  (verse  15413 :  brlhidro- 
nasya  tad  by  asya  dadato  ’nnam  mahaimmah  |  iishtam  mdisaryaMnasya 
mrdhaty  atithidarsanat).  At  length  another  holy  man,  called  Durvasas, 
famous  in  Indian  tradition  for  his  irascible  temper,  came  to  prove  Hud- 
gala’s  powers  of  endurance ;  and  sis  times  devoured  all  the  food  which 
the  hospitable  saint  possessed.  Binding  that  the  temper  of  his  host  was 
altogether  unaffected  by  these  trials,  Durvasas  expressed  the  highest 
admiration  of  his  virtue,  and  declared  that  he  would  go  bodily  to 
heaven.  As  he  spoke  these  words  a  messenger  of  the  gods  arrived  in  a 
celestial  car,  and  called  upon  Mudgala  to  ascend  to  a  state  of  complete 
perfection.  The  sage,  however,  desired-  first  to  learn  the  advantages 
and  drawbacks  of  the  heavenly  state,  and  the  messenger  proceeded  to 
tell  him  (w.  15441  ff.)  first  what  kind  of  people  go  there,  viz.,  those 
who  have  performed  austerities  or  celebrated  great  sacrifices,  the  truth¬ 
ful,  the  orthodox,  the  righteous,  the  self-restrained,  the  meek,  the 
liberal,  the  brave,  etc.  These  celestial  abodes  were,  he  said,  shining, 
glorious,  and  filled  with  all  delights.  There  is  seen  the  vast  golden 
mountain  Meru,  and  the  holy  garden  Nandana,  etc.,  where  the  righ¬ 
teous  disport.  There  hunger,  thirst,  weariness,  cold,  heat,  fear,  are 
unknown ;  there  is  nothing  disgusting  or  disagreeable ;  the  scents  are 
delightful ;  the  sounds  are  pleasant  to  the  ear  and  mind ;  there  is  no 
sorrow,  nor  lamentation,  nor  decay,  nor  labour,  nor  envy,  nor  jealousy, 
nor  delusion.  There  the  blessed  are  clothed  with  glorious  bodies, 
which  are  produced  by  their  works,  and  not  generated  by  any  father 
or  mother.  Their  garlands  are  fragrant  and  unfading ;  they  ride  in 
aerial  cars.  Beyond  these  regions  there  are,  however,  others  of  a 
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higher  character — those  to’  which  the  rishis,  who  have  been  purified 
by  their  works,  proceed.  Still  further  on  are  those  where  the 
Eibhus,  who  are  gods  .even  to  the  gods,  dwell,  and  where  there 
is  no  annoyance  occasioned  by  women  ( rirl-hritas  tdpah),m  or  by 
envy  arising  firom  the  sight  of  worldly  grandeur.  .The  blessed  there 
do  not-  subsist  on  oblations,  nor  do  they  feed  upon  ambrosia ;  they 
have  celestial  and  not  coarse  material  bodies.  These  eternal  gods  of 
gods  do  not  desire  pleasure ;  they  do  not  change  with  the  revolutions 
of  KalpaB  (great  mundane  ages).  How  can  they  then  he  subject 
either  to  decay  or  death  ?  They  experience  neither  joy,  nor  pleasure, 
nor  delight,  neither  happiness  nor  suffering,  neither  love  nor  hatred. 
That  highest  state,  so  difficult  to  attain,  and  which  is  beyond  the  reach 
of  those  who  seek  after  pleasure  ( agamyd  Mma-gocharaih),  is  desired 
even  by  fee  gods.  This  celestial  felicity,  the  messenger  says,  is  now 
within ‘Mudgala’s  reach, — the  fruit  of  his  good  deeds.  The  speaker 
next,  according  to  his  promise,  explains  the  drawbacks  of  the  heavenly 
state.  As  the  fruit  of  works  done  on  earth  is  enjoyed  in  heaven, 
whilst  no  other  new  works  are  performed  there  from  which  new 
rewards  could  spring,  this  enjoyment  is  cut  off  from  its  root,  and 
must  therefore  come  to  an  end  (verse  15468  :  hritasya  harmanas 
tatra  bhujyate  yat  phalarh  divi  |  na  chdnyat  hriyate  Itarma  mula-chhedma 
bhujyate).  For  this  world  is  the  place  for  works,  while  the  other  is 
the  place  for  reward  (verse  15475  :  harmabhumir  iyam  brahman  pha- 
labhumir  asau  mata).  This  loss  of  gratifications  to  which  the  heart 
has  become  devoted,  and  the  dissatisfaction  and  pain  which  arise  in  the 
minds  of  those  who  have  sunk  to  a  lower  estate,  from  beholding  the 
more  brilliant  prosperity  of  others,  is  intolerable.  To  this  must  be  added 
the  consciousness  and  the  bewilderment  of  those  who  so  descend,  and 
the  fear  of  falling  which  they  experience  when  their  garlands  begin  to 
fade.  Such  are  the  defects  which  attach  to  all  existence  till  it  is 
absorbed  in  Brahma.  But  the  state  of  those  who  have  fallen  from 
heaven  is  not  altogether  without  compensation.  As  a  result  of  their 
previous  good  deeds  they  are  born  in  a  condition  of  happiness ;  though, 
if  they  are  not  vigilant,  they  sink  still  lower.  Having  given  this 
explanation,  the  messenger  of  the  gods  invites  Mudgala  to  accompany 
him  to  paradise.  The  saint,  however,  after  consideration,  replies  that 
421  Compare  Plato,  Republic,  i.  4. 
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lie  can  have  nothing  to  do  with  a  state  of  happiness  which  is  vitiated 
by  so  great  defects,  and  the  termination  of  which  is  followed  by  so' great 
misery.  He  has  therefore  no  desire  for  heaven ;  and  will  seek  only 
that  eternal  abode  where  there  is  no  sorrow,  nor  distress,  nor  change. 
He  then  asks  the  celestial  messenger  what  other  sphere  there  is  which 
is  free  from  all  defects.  The  messenger  replies,  that  above  the  abode 
of  Brahma  is  the  pure  eternal  light,  the  highest  sphere  of  Vishnu,  who 
is  regarded  as  the  supreme  Brahma.  Thither  none  can  proceed  who 
are  devoted  to  objects  of  sense,  or  who  are  the  slaves  of  dishonesty, 
avarice,  anger,  delusion,  or  malice ;  but  only  the  unselfish,  the  humble, 
those  who  are  indifferent  to  pain  and  pleasure,  those  whose  senses  are 
under  restraint,  and  those  who  practise  contemplation  and  fix  their 
minds  on  the  deity.  The  sage  then  dismissed  the  messenger  of  the 
gods,  began  to  practise  ascetic  virtues,  becoming  indifferent  to  praise 
and  blame,  regarding  clods,  stones,  and  gold  as  alike.  Pure  knowledge 
led  to  fixed  contemplation;  and  that  again  imparted  strength  and 
complete  comprehension,  whereby  he  attained  supreme  eternal  per¬ 
fection,  in  the  nature  of  quietude  [nirvana]  (Jndnayogena  k'Mhena 
dhydnanityo  babhuva  ha  |  dhyanayogad  balaih  labdhva  prdpya  bnddhim 
amttamam  \  jagama  sahatim  siddhim  param  mndm-lakshandm).m 

The  difference  between  the  results  of  meritorious  works  and  of 
knowledge,  so  familiar  to  the  religious  philosophy  of  the  Hindus,  is " 
clearly  set  forth  in  the  following  verses  of  the  Mahabharata,  xii.  8810  ff.: 

Karmand  badhyate  janttw  vidyaya  tu  pramuchjaie  |  tasmat  karma  m 
kurvanti  yatayah  paradarsimh  |  8811.  Karmand  jayate  prelya  murti- 

kcm  j  8812.  Karma  tv  eke  pratamsanti  svalpabuddM-ratdh  mwah  |  tew 
te  deha-jdlani  ramayantah  upasate  |  8813.  Ye  sma  buddhim  param 
prdptdh  dhwma-naipuna-dcwHmli  \  na  te  karma  praiadnanti  kupadi 
nadyampibann  iva  |  8814.  Karmanah  phalam  dpnoti  sukhaduhkhe  bha- 
vdbhavau  |  vidyaya,  tad  avapnoti  yatra  gatva  na  kehati  \  8815.  Yatra 
gatva  na  mnyate  yatra  gatva  na  jayate  |  na  punar  jayate  yatra  yatra 
gated  na  vaHtate  |  8816.  Yatra  tad  Brahma  paramam  avyaktam  aoha- 
lam  dhrtivam  |  awyakrztam  andyasam  amritam  chdviyogi  oka  \ 

“5  See  the  other  passages  quoted,  s.v.,  by  Bohtlingk  and  Roth,  from  Brahmanical 
writings  where  this  word  is  used.  Its  employment  by  Buddhists  to  express  the 
highest  destiny  of  mundane  creatures  is  well  known. 
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“By.Worksa  creature  is  bound;  by  knowledge  he  is  liberated; 
■wherefore  devotees  gifted  with  perfect  insight  perform,  no  works. 
Through  works  a. creature  is  born  again  after  death,  with  a  body  (of 
one  .or  -other)  of  sixteen  descriptions ;  by  knowledge  he  becomes  the 
Eternal,  Imperceptible,  and  TJndecaying.  Some  men  of ‘little  under¬ 
standing  eulogise  works,  and  so  embrace  with  delight  the  entangle¬ 
ments  of  corporeal  existence.  But  those  who  have  reached  the  highest 
intelligence,  and  a  perfect  comprehension  of  righteousness,  do  not 
commend  works,  as  a  person  drinking  from  a  river  thinks  little  of  a 
well.  The  results  which  a  man  obtains  from  works  are  pleasure  and 
pain,  prosperity  and  adversity ;  by  knowledge  he  gains  that  condition 
in  whioh  his  grieft  are  at  an  end,  in  which  he  dies  not,  in  which  his 
birth  is  not  repeated,  from  which  he  does  not  return ;  in  which  that 
supreme  Brahma  exists  imperceptible,'  unchanging,  etc.,  etc.” 


(7)  Yama ,  and  a  future  life, — a  metrical  slcetch. 

To  great  king  Yama  homage  pay, 

"Who  was  the  first  of  men  that  died, 

That  crossed  the  mighty  gulf,  and  spied 
For  mortals  out  the  heavenward  way. 

Kb  power  can  ever  close  the  road 
Which  he  to  us  laid  open  then, 

By  which  in  long  procession  men 
Ascend  to  his  sublime  abode. 

By  it  our  fathers  all  have  passed ; 

And  that  same  path  we  too  shall  trace, 

And  every  new  succeeding  race 
Of  mortal  men,  while  time  Bhall  last. 

The  god  assembles  round  his  throne 

A  growing  throng,  the- good  and  wise — 

All  those  whom,  scanned  with  searching  eyes, 
He  recognizes  as  his  own. 
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Departed  mortal, J5B  speed  from  earth  _  * 

By  those  old  ways  thy  sires  have  trod  5' 
Ascend,  behold  theyjxpectant  god 

"Who  calls  thee  to  a  higher  birth. 

hirst  must  each  several  element 

That  joined  to  form  thy  living  frame 
hlit  to  the  region  whence  it  came,  ' 

And  with  its  parent  source  be  blent.  ■  *• 

Thine  eye  shall  seek  the  solar  orb, 

Thy  life-breath  to  the  wind  shall  fly, 

Thy  part  ethereal  to  the  sky ;  ' 

Thine  earthy  part  shall  earth  absorb. 

Thine  unborn  part  shall  Agni  bright 
With  his  benignest  rays  illume, 

And  guide  it  through  the  trackless  gloom 

To  yonder  sphere  of  life  and  light. 

On  Ms  resplendent  pinions  rise, 

Or  soar  upon  a  ear  aloft, 

By  Wind-gods  fanned  with  breezes  soft, 

Until  thou  enterest  paradise. 

And  calmly  pass,  without  alarm, 

The  four-eyed  hounds  that  guard  the  road 
WMch  leads  to  Tama’s  bright  abode : 

Their  master’s  friends  they  dare  not  harm. 

All  imperfections  leave  behind : 

Assume  thine  ancient  frame  once  more, — 

Eaoh  limb,  and  sense,  thou  hadst  before, — 

From  every  earthly  taint  refined, 

i95  X]ie  dead  are  thus  addressed  at  funeral  ceremonials. 
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'  ’  And  now  with  heavenly  glory  bright, 

With  life  intenser,  nobler,  blest, 

With  large  capacity  to  taste 
•  . "  .  A  fuller  measure  of  delight. 

■  Thou  there  once  more  each  well-known  face 
Shalt  see  of  those  thou  lovedst  here : 

Thy  parents,  wife,  and  children  dear, 

With  rapture  shalt  thou  soon  embrace. 

The  Fathers,  too,  shalt  thou  behold, 

The  heroes  who  in  battle  died, 

The  saints  and  sages,  glorified, 

The  pious,  bounteous,  kings  of  old'. 

The  gods  whom  here  in  humble  wise 
•  Thou  worshippedst  with  doubt  and  awe, 

Shall  there  the  impervious  veil  withdraw 
Which  hid  their  glory  from  thine  eyes. 

The  good  which  thou  on  earth  hast  wrought, 

Each  sacrifice,  each  pious  deed, 

Shall  there  receive  its  ample  meed ; 

No  worthy  act  shall  be  forgot. 

In  those  fair  realms  of  cloudless  day, 

Where  Tama  every  joy  supplies, 

And  every  longing  satisfies,  r 

Thy  bliss  shall  never  know  decay. 

(8)  MtohiMtas,  an  ancient  theocophkstory,  metrically  rendered  from  the 
Taitbirlya  Braiimam,  and  the  Kafha  Upanishad. 

As  an  illustration  of  the  preceding  remarks  of  Professor  Weber  (in 
pp.  814  fE),  on  the  subject  of  transmigration,  and  generally  of  tho  later 
doctrine  of  the  Upon isb ads  on  the  nature  and  destiny  of  the  soul, 
I  introduce  hero  a  free  metrical  translation  of  the  story  of  Naohikdtns, 
as  told  briefly  m  tho  Taittirlya,  Prfihmana,  iii,  11,  8,  1  IF.,  and  in  n 
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greatly  developed  form  in  the  Hatha  Upanishad. 
lation  of  this  Upanishad,  by  Dr.  Roer,  ■will  be  found  in.the  Rlblibiheca 
Indica,  vol.  xv.  published  in  1853,  pp.  99  if.,  and  a  Germ'an  version 
in  Windisehmann’s  worlc,  entitled  “  die  Philosophic  im  Hortgang  der 
Weltgeschichte,”  pp.  1706  ff. : ’ 


Desiring  heaven,  a  sage  of  old: 

With  sacrifice  the  gods  adored ; 

Devoting  to  the  priests  his  hoard 
Of  slowly-gathered  goods  and  gold. 

His  son,  young  Nachiketas,  stood, 

And  saw  the  gifts  his  father  brought 
To  give  the  priests  :  “My  sire,”  he  thought, 
“  His  vow  has  not  made  fully  good.” 

“  Thou  hast  not  all,  my  father,  given 

Thou  hadst  to  give,”  he  calmly  said ; 

“'One  offering  more  must  yet  be  made, 

If  thou  wouldst  hope  to  merit  heaven.” 

“  To  whom  shall  I  be  given,  my  sire  ?” 

His  father  deemed  the  question  vain ; 

Once  more  he  asked,  and  yet  again. 

“  To  Death,”  his  father  cried  in  ire. 

He  rose  to  go  to  Death’s  abode ; 

A  “Voice  addressed  him  from  the  air, 

“  Go,  seek  Death’s  house,  and  enter  there 
“What  time  its  lord  shall  be  abroad : 

“  Three  nights  within  his  mansion  stay, 

Rut  taste  not,  though  a  guest,  his  food ; 

And  when,  in  hospitable  mood 
He  comes  and  asks  thee,  thou  shalt  say  : — 
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ts  <  I  in  thy  house  three  nights  have  past.’ 

•  ’  When  next  he  asks,  ‘  What  didst  thou  eat  ?  ’ 

'  Say,  ‘-First  thy  children  were  my  meat, 

•  •  •’  Thy  cattle  nest,  thy  merits  last.’  ” 497 

The  youth  that  heavenly  Voice  obeyed, 

And  dwelt  three-  nights  in  Death’s  abode ; 

When  questioned  by  his  host,  the  god, 

He  answered  as  the  Voice  had  said. 

Disturbed  that  thus  his  youthful  guest 
Had  not  been  fitly  entertained, 

The  god,  to  make  amends  constrained, 

The  stranger  humbly  thus  addressed : — 

“  I  bow  before  thee,  reverend  child ; 

I  pray  thee,  crave  a  boon  of  me.” 

“My  father  let  me,  living,  see,” 

The  boy  replied,  “  and  reconciled.” 

To  whom  the  god — “  I  grant  thy  prayer; 

But  ask  a  second  boon,”  replied. 

“  May  my  good  works,”  the  stripling  cried, 

Of  bliss  an  endless  harvest  bear.” 

This,  too,  according,  Death  desired 

He  yet  one  boon  would  choose,  the  last. 

“When  men  away  from  earth  have  past. 

Then  live  they  still  ?  ”  the  youth  inquired. 

“  To  solve  this  question,  dark  and  grave, 

Was  even  for  gods  too  hard  a  task  : 

This  booh,  I  pray  thee,  cease  to  ask, 

My  son,”  said  Death,  “  another  crave.” 

4OT  By  these  words,  according  to  the  Indian  commentator,  it  is  intimated  that  the 
host  who  leaves  his  guejt  witho.Ut  food  for  ono  night,  losos  his  children ;  that  by  a 
similar  neglect  on  tho  second  night,  ho  loses  hi6  cattle ;  and  that,  finally,  ho  forfeits 
tho  reward  of  his  merits  in  a.  future  life,  if  tho  guest  is  allowed  to  fast  during  the 
third  night. 

n 
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Youth  Nachiltotas,  undeterred, 

Eejoined,  “The  boon  I  ckoose,  bestow; 
Who  can  like  thee  the  answer  know  ? 
No  boon  with  this  may  be  compared.” 


Death  said,  “Ask  all  thine  heart’s  desire ; 
Sons  long-lived,  cattle,  gold,  demand, 
Elect  a  wide  domain  of  land,  ’  , 
And  length  of  days  from  me  require ;  , 


“  Or  seek  what  earth  cannot  supply — 

The  love  of  witching  heavenly  brides, 
And  all  celestial  joys  besides; 

But  into  death  forbear  to  pry.” 


The  youth  rejoined,  “  The  force  of  man 
Is  frail,  and  all  excess  of  joys 
His  feeble  organs  soon  destroys : 
Our  longest  life  is  but  a  span. 


“  Wealth  cannot  satisfy ;  all  zest 

Of  pleasure  flies  before  thy  face ; 
Our  life  depends  upon  thy  grace  : 
Once  more,  of  boons  I  crave  the  best ; 


“For  who,  with  deathless  youth  though  crowned, 
And  godlike  force,  if  wise,  would  deign 
To  spend  an  endless  life  in  vain 
In  carnal  joy’s  disturbing  round  ?  ” 

When  thus  the  stripling  had  withstood, 

Though  proffered  by  a  god,  the  lure 
Of  sensual  bliss,  and  craved  the  pure 
Delight  of  transcendental  good ; 

Then  Death,  who  knew  the  unborn  soul 
And  being’s  essence,  taught  the  youth 
The  science  of  the  highest  truth, 

Through  which  is  reached  the  final  goal : 
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“  Two  things  for  men’s  regard  contend — 

The  good,  the  pleasant ;  he  who  woos 
The  good  is  hlest ;  while  they  who  choose 
.  The  pleasant  miss  the  highest  end. 

“The  wise  between  the  two  discern, 

The  pleasant  spurn,  the  good  embrace, 

But  fools  the  pleasant  vainly  chase ; 

To'  love  the  good  they  cannot  learn. 

“  The  first  take  knowledge  for  their  guide ; 

The  last  by  ignorance  are  led  : 

Far,  far,  diverge  the  paths  they  tread, 

The  chasm  that  parts  their  goals  is'  wide. 

“  The  fools  who  ignorance  obey, 

Conceive  they  much  have  learnt  and  know, 

But  roam,  unwitting  where  they  go. 

As  blind  men,  led  by  blind  men,  stray. 

“  Absorbed  in  sordid  cares  or  strife, 

The  men  whom  earthly  passions  fire 
To  no  sublimer  aims  aspire, 

Nor  dream  of  any  future  life. 

“  Of  all  the  objects  men  can  know, 

The  highest  is'the  soul,  too  high 
For  common  mortals  to  descry, 

"Whose  eyes  are  dazed  by  outward  show. 

“  Some  men  have  never  learnt  this  lore, 

And  some,  whom  sages  seek  to  teach, 

Possess  no  faculty  to  reach 
That  sacred  doctrine’s  inner  core. 

“  0  skilled  and  wonderful,  my  son, 

In  he  the  bouI  who  gains  and  ImowB ! 

This  subtile  science  only  those 
•  Can  teach  who  think  the  soul  ns  one. 
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“  The  sage  whoso  spirit’s  gaze  intense  . 

This  God,  the  Soul  (from  fleshly  eye's  /  ", 

Impenetrably  veiled)  descries, 

.  -  '  Ho  longer  dotes  on  things  of  sense. 

“  Derived  from  no  anterior  source, 

The  soul,  unborn,  exempt  from  all 
The  accidents  which  life  befall,  ' 

Holds  on  its  everlasting  course; 

“  The  smiter  thinks  that  he  can  slay, 

The  smitten  fears  that  he  is  slain : 

The  thoughts  of  both  alike  are  vain; 

The  soul  survives  the  murderous  fray. 

“  Steel  cannot  cut,  nor  cleave,  nor  tear, 

Nor  fire  consume,  nor  water  wet, 

Nor  winds  e’er  dry  it  up,  nor  yet 
Aught  else  its  deathless  essence  wear.  ■ 

“A  man  casts  from  him  on  the  shelf 

His  garments  old,  and  newer  takes  ; 

So  bodies  worn  the  soul  forsakes, 

And  new  assumes,  unchanged  itself.498 

“  The  man  who  learns  the  soul  to  be  *• 

Minute,  yet  infinitely  vast, 

He,  by  his  Maker’s  grace,  at  last 
Its  majesty  attains  to  see. 

“  It  travels  far  and  wide,  at  rest ; 

Moves  everywhere,  although  asleep  ; 

Say,  who  but  I  the  secret  deep 
Of  this  mysterious  god  has  guessed  ? 


459  The  ideas  in  this  and  the  preceding  • 


i  taken  from  the  Bhagavadgitu. 
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"By  reasoning,  thought,  or  many  books,  . 

■  ' '  This  hidden  soul  is  sought  in  vain ; 

‘  v  That  man  alone  the  soul  may  gain 
'.  On  whom  the  soul  with  favour  looks. 

-  .  \  -Elected  thus,  the  sage  believes 
•  ■  i  His  oneness  with  the  One  supreme, 

Awakes  for  ever  from  the  dream 
"Which  uninstructed  men  deceives ; 

“  And  soon  from  imperfection  purged, 

And  freed  from  circling  life  and  death, 

He  calmly  yields  his  vital  breath, 

And  in  the  sovereign  Soul  is  merged.453 

«s  In  tho  last  two  verses  I  have  stated  the  Vedantic  doctrine  more  explicitly  than 
it  is  expressed  in  the  Katha  Upaniahad. 


<5 
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SECTION  XXL  ' 

HJNOIt  DIVINITIES. 

TEITA  IPTYA,  AHIRBTTDHNYA,  AND  AJA  EEAMT). 

The  following  account  of  the  deity,  Trita,  is  given  in  the  Lexicon  of 
Messrs.  Bohtlingk  and  Both,  s.v. 

“Trita  is  the  name  of  a  Vedic  god,  who  appears  principally'in  con¬ 
nection  with  the  Maruts,  Yata  or  Yayu,  and  Indra,  and  to  whom,  as 
to  these  other  deities,  combats  with  demons,"  Tvashtra,.  Yritra,  the 
Serpent,  and  others  are  ascribed.  He  is  called  Aptya,  and  his  abode 
is  conceived  of  as  remote  and  hidden  :  hence  arises  the  custom  of 
wishing  that  evil  may  depart  to  him.  He  bestows  long  life.  Several 
passages  show  the  lower  and  certainly  later  view  of  Trita,  that  he 
fights  with  the  demons  under  the  guidance  and  protection  of  Indra, 
and  thus  lead  to  the  conception  of  a  rishi  Trita  (Eirukta,  iv.  6).” 

Eeference  has  been  already  made  to  Trita  (a)  in  p.  117,  where  Pro¬ 
fessor  Both’s  opinion,  that  he  was  an  ancient  god  superseded  by  Indra, 
is  quoted,  (i)  in  p.  230,  where  two  texts  (B.Y.  x.  8,  8,  and  x.  99,  6), 
relating  to  his  conflicts  with  the  three-headed  demon,  are  cited,  and 
(c)  in  p.  195,  where  a  prayer  to  TJshas,  to  drive  away  sleeplessness  to 
Trita  Aptya  (B.V.  viii.  47,  14  ff.)  is  adduced. 

Some  of  the  other  detached  verses  relating  to  this  divinity  (to  whom 
no  separate  hymn  is  dedicated)  are  the  following :  i.  52,  5  ;  i.  105,  9 ; 
i.  163,  2  f. :  i.  187,  1 ;  ii.  11,  19  f.,  etc. 

Ahirbudhnya  is,  according  to  the  Lexicon  of  Messrs.  Bohtlingk  and 
Both,  s.v.,  ludhnya,  “  the  Dragon  of  the  deep,  who  is  reckoned  among 
the  deities  of  the  middle  sphere.”  The  deep  in  which  he  resides  is  the 
atmospheric  ocean.. 

Aja  Hkapad  is,  according  to  the  same  authorities,  s.v.,  “the  One¬ 
footed  Impeller,  probably  a  storm-god;  according  to  the  commentators 
he  represents  the  sun.”  See  Both’s  Illustrations  of  the  ITirukta,  p. 
165.  These  two  gods,  like  Trita,  are  merely  mentioned  in  detached 
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THE  GODDESSES  MENTIONED  IN  THE  VEDIC  HYMNS. 

Of  the  goddesses  mentioned  in  the  Rig-veda  some  have  been  noticed 
already  in  former  parts  of  this  volume,  viz.,  Prithivi  (pp.  21  ff.) ; 
Aditi,  the  njother  of  the  Adityas,  and  representative  of  the  universe 
(pp.  85ff)(  Diti,  her  .counterpart  (p.  42  f.);  Nishtign,  the  mother 
(pp.  13  arid  79),  and'Indranl  (p.  82),  the  wife  of  Indra;500  Prisni, 
the  mother  of  the  Maruts  (p.  147) ;  TJshas  (pp.  1.81  ff.) ;  and  Surya,  the 
daughter  of  the  Sun,  and  spouse  of  the  Asvins,  or  of  Soma  (pp.  335  ff.). 
Various  other  goddesses  are  also  celebrated  in  the  hymns  of  the  Rig- 
veda,  such  as  Agnayi,  VarunanI,  Rodasi,  Raka,  Sinlvali,  S'raddha 
(Faith),  Aramati,  and  the  Apsarases,  whose  names,  however,  occur  but 
rarely ;  and  Sarasvatl,  with  her  cognates,  who  receive  considerably 
greater  prominence. 

In  R.V.  i.  22,  11,  the  goddesses,  wives  of  the  heroes  (the  gods), 
with  uncut  wings,  are  besought  to  protect  and  bless  the  worshipper 
(abhi  no  devlr  avasa  mahah  barmans,  nripatnih,  |  achhinnapatrah  sach- 
mtdm).  ■  Compare  Vaj.  S.  xi.  61,  and  S'atap.  Br.  vi.  5,  4,  8). 

(1)  Sarasvatt. 

Sarasvatl  is  a.  goddess  of  some,  though  not  of  very  great,  importance 
in  the  Rig-veda.  As  observed  by  Yaska  (Nirukta,  ii.  23)  she  is 
celebrated  both  as  a  river,  and  as  a  deity501  ( tatra  Sarasvatl  ity  etasya 
nadivad  devatavadh  clus  nigamah  bhavanti).'  As' an  instance  of  the  former 

coo  Indragi  says,  in  E.V.  x.  86,  9  :  “  This  mischievous  creature  lusts  after  me, 

'  as  if  I  had  no  husband  or  sons,  and  yet  I  dm  the  wife  of  Indra,  and  the  mother 
of  a  hero,”  etc.  ( avlram  iva  mam  ayam  sararur  abhi  manyati- [  tdaham  (isiy'i  virini 
IndrapatnJ).  Indragl,  as  we  have  seen  above,  p.  82,  is  mentioned  in  the  Taitt.  Br.  ii.  i,  2, 
7,  from  which  it  appears  that  different  goddesses  had  been  competitors  for  the  hand 
of  Indra,  and-that  IndranT  has  been  chosen  because  she  surpassed  them  all  in  volup¬ 
tuous  attractions.  In  (he  same  work,  ii.  8,  8,  4,  Vach  is  said  to  be  the  wife  of  Indra. 

coi  See  also  Sayana  on  E.V.  i.  8,  12 :  Dvividhd  hi  Sarasvatl  vigrahavad-itevata 


SARASVATI. 


character,  he  refers  to  R.Y.  vi.  61,  2,  -which  I  shall  quote  farther 
on.  She  was  no  doubt  primarily  a  river  deity,  as  her  name,  “the 
watery,”  502  clearly  denotes,  and  in  this  capacity  she  is  celebrated  in.  a 
few  separate  passages.  Allusion  is  made  in  the  hymns,  as  well  .as  in 
the  Brabmanas  (Rishayo  vai  Sarusvatyam  salram  usata  |  iiyadi  |  Ait. 
Br.  ii.  19  ;  Haug,  vol.  ii.  p.  112)  to  sacrifices  being  performed  on  the 
banks  of  this  river  and  of  the  adjoining. Drishadvati ;  ®3-.arid  the  Saras- 
vati  in  particular  seems  to  have  been  associated  with  the  reputation 
for  sanctity,  which,  according  to  the  well-known  passage  in  the  In¬ 
stitutes  of  Manu  (ii.  17  f.,  quoted  in  the  2nd  vol.  of  this  work,  p. 
416  f.),  was  ascribed  to  the  whole  region,  called  Brahmavartta,  lying 
between  these  two  small  streams,  and  situated  immediately  to  the 
westward  of  the  Jumna.  The  SarasvatT  thus  appears  to  have  been 
to  the  early  Indians  what  the  Ganges  (which  is  only  twice  named 
in  the  Big-veda)  became  to  their  descendants.501  Already  in  R.Y.  i.  3, 
10  (where,  however,  she  is  perhaps  regarded  as  the  goddess  of  sacrifice) 
she  is  described  as  “the  purifier”  (pat aid  nah  Sarasvatl)-,  and  in 
B.Y.  x.  17,  10  =  Vaj.  San.  4,  2 ;  A.Y.  vi.  51,  2  (after  Sarasvatl  has 
been  mentioned,  verses  7-9),  the  waters  are  thus  celebrated :  Apo 
asman  matarah  sundhayantu  ghritena  no  ghritapvah  pumntu  |  visvam 
hi  ripram  pravahanti  devlr  ud  id  ahhyah  Suohir  a  putah  emi  |  “  May 
the  Waters,  the  mothers,  cleanse  us,  may  they  (the  waters)  who  purify 
with  butter,  purify  us  with  butter;  for  these  goddesses  bear  away 
defilement ;  I  come  up  out  of  them  pure  and  cleansed.”  When  once 
the  river  had  acquired  a  divine  character,  it  was  quite  natural  that  she 
should  be  regarded  as  the  patroness  of  the  ceremonies  which  were 

502  Sarasvatl  sarah  ity  udaha-ndma  sartes  tai-vati  (Nirukta,  is.  26).  The  Brak- 
mavaivnrtta-purana,  ii.  5,  as  referred  to  in  Professor  Aufrecht’s  Cat.  p.  23,  coL  2,  has 
a  legend  that  the  Sarasvatl  was  changed  into  a  river  by  an  imprecation  of  the  Ganga. 
In  the  A.V.  vi.  100,  1,  three  Sarasvatls  are  spoken  of,  bnt  no  explanation  is  given  of 
their  difference. 

603  *B.Y.  iii.  23,  4 I  place  thee,  Agni,  on  the  abode  of  Ila  (compare  iii.  29,  4), 
on  the  most  excellent  spot  of  the  earth,  on  the  most  auspicious  of  days.  Shine,  so  as 
to  enrich  ns,  in  a  place  of  human  resort,  on  the  banks  of  the  Drishadvata,  the  Apaya1 
the  Sarasvatl”  (»*  tva  dad/ic  vare  a  prithivyali  ilayas  pads  sudinatvc  ahndni\7Dfish- 
~advatyam  mamishe  Apayayam  Sarasvatyaih  revad  Agnc  didlhi). 

M*  It  is  clear  from  the  passages  quoted  in  the  2fid  vol.  of  this  Work,  p.  415  ff. 
that  the  Sarasvatl  continued  in  later  times  also  to  be  regarded  as  a  sacred  river,  but 
this  character  was  shared  by  other  Indian  streams,  if  not  by  them  all. 
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celebrated  cn  the  margin  of  her  holy  waters,  and  that  her  direction 
and  blessing  should  be  invoked  as  essential  to  their  proper  perform¬ 
ance  and  snooess.  The  - connection  into  which  she  was  thus  brought 
with  sacred  rites  may  have  led  to  the  further  step  of  imagining  her  to 
have  an  influence  on  the  composition  of  the  hymns  Which  formed  so 
important  a  part  of  the  proceedings,  and  of  identifying  her  with  Yach, 
the  goddess  of -speech.  At  least,  I  have  no  other  explanation  to  offer 
of  this  double  character  and  identification. 

Sarasvati  is -frequently  invited  to  the  sacrifices  along  with  several, 
other  goddesses’,  Ila,  Bharat!,  Mahi,  Hotra,  Yarutrl,  Dbishana  (i.  13,  9;  i 
i.  142,  9  ;  i.  188,  8;  iiri'TT  v.  5,  8;  ix.  5,  8 ;  x.  110,  8),  who, 
however,  were  never,  like  her,  river  nymphs,  but  personifications  of 
some  department  of  religious  worship,  or  sacred  science.  She  is  also 
frequently  invoked  along  with  other  deities  (ii.  30,  8;  iii.  54,  13; 
v.  42,  12  ;  vii.  35,  11  ;  viii.  38,  10  ;  ix.  81,  4  ;  x.  65,  1,  13 ; 
x.  141,  5). 

In  many  of  the  passages505  where  Sarasvati  is  celebrated,  her  original 
character  is,  as  I  have  intimated,  distinctly  preserved.  Thus  in  two 
places  she  is  mentioned  along  with  rivers,  or  fertilizing  waters :  vi. 
52,  6  (Sarasvati  sindlmbhih  pinvamana) ;  x.  30,  12  (  apo  revatlh  Icsha- 
yatha  hi  vasvah  hratum  cha  bhadram  bibhrithumritam  cha  \  rayas  cha 
stha  svapatyasya  patni  h  Sarasvati  tad  grinate  vayo  dhat  |  “Ye,  opulent 
waters,  command  riches ;  ye  possess  excellent  power  and  immortality ; 
ye  are  the  mistresses  of  wealth  and  progeny ;  may  Sarasvati  bestow 
this  vitality  on  her  worshipper  ”) ;  and  in  x.  64,  9  ;  x.  75,  5  f.,  she  is 
specified  along  with  the  other  well-known  streams  which  are  there 
named,  the  Saravu.  the  Sindhu.  the  Ganga.  the  Yamuna,  the  S'utudri, 
etc.  In  vii.  96,  2,  and  viii.  21,  18,  reference  is  made  to  the  kings  and 
people  living  along  her  banks  ( Chitrah  id  ruja  rajakah  id  anyakc  yako 

806  SSyana  understands  i.  3, 12  ( md/to  amah  sarasvati pra  chctayati  ketuna  |  dh  itjo 
visvalt  virajati),  of  the  river,  and  explains  it  thus  :  “  The  Sarasvati,  by  her  act  (of 
'  flowing),  displays  a  copious  flood.”  Roth,  in  his  Illustrations  ojihe  Niruktn  (xi.  26), 
p.  162,  translates,  “  A  mighty  stream  is  Sarasvati ;  with  her  light  she  lightens,  illu¬ 
minates  all  pions  minds.”  He,  however,  regards  the  commencing  words  ns  figura¬ 
tive,  and  not  os  referring  to  the  river.  Benfcy  renders  :  “  Sarasvati,  by  her  light, 
causes  tho  great  sea  to  bo. known;  she  shines  through  all  thoughts."  Ho  under¬ 
stands  the  “'great  sea”  aa  the 'universe,  or  as  life,  which  lie  says  is  often  designated 
in  common  Sanskrit  also  by  tho  word  sagara.  The  conceptions  of  Sarasvati  ns  a 
river,  and  as  tho  directress  of  ceremonies,  may  bo  blended  in  tho  pnssngo. 
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Sarasvatim  ami).  In  vi.  61,  10,  and  vii.  80,  6,  she  is  spoken  of  as 
having  seven  sisters,  as  one  of  seven  rivers,  and  as  fire  mother  of 
streams  ( sdptasvasa  |  sarasvati  saptatta  sind-humaia).  In  another  place 
she  is  said  to  pour-  on  her  fertilizing  waters,  to  surpass  all  other 
rivers,  and  to  flow  pure  from  the  mountains  to  the  sea,  vii.  95, 1  {pra 
kshodasu  dlidyasa  sasre  esha  Sarasvati  dhwimmn  uyasi  puh  \  prabuba- 
dhana  raihjeva  yati  vihah  apo  mahma  smdlmr  miyah  j  .2.  Mol  achtat 
Sarasvati  nadlnaih  hichir  yu.ti  girilhjah  a  knindrai^irgyah  ehetanti 
bhuvanasya  bhurer  ghritam  payo  duduhe  ndlmshuya) ;  to  be  the  swiftest 
of  floods  ( apasam  apastama),  vi.  61,13;  and  in  vi.  61,  2  and  8,  to 
tear  away,  like  a  digger  of  the  roots  of  plants,  ;the  bases  of  the 
mountains  on  her  banks  with  her  impetuous  and  resounding  current 
(iyaih  sushmebhir  bisa-lcha  ivarujat  sanu  gvrin&fh..taviskebUr  urmibhih  | 

8.  Yasyak  ananto  ahrutas  tveshah  charishnur  arnavak  |  amah  charati 
roruvat).  In  ii.  41,  16,  she  is  called  the  best _of  mothers,  of  rivers, 
and  of  goddesses  ( ambitame ,  nadltame,  devitame). 

In  vii.  96,  4-6,  a  river  god,  called  Sarustat,  is  assigned  as  a  consort 
to  Sarasvati,  who  rolls  along  his  fertilizing  waters,  and  is  invoked  by 
the  worshippers  who  are  seeking  for  wives  and  offspring,  as  well  as  for 
plenty  and  protection  ( janlyanto  nu  agravah  putrlyantah  sndanavah  | 
Sarasvantam  havama'he  |  5.  Ye  te  Sarasvah  urmayah  madhumanto  ghn-  I 
taschutah  \  telMr  no.mita  bhava  \  6.  PipivMisaih  Sarasvata/i  stamm  [ 
yo  viivadarsatah  |  bhufahimahi  prajam  isham).  S 

In  v.  43,  11,  Sarasvati  is  called  upon  to  descend  from  the  sky,  from  ! 
the  great  mountain/06  to  the  sacrifice  (a  no  divo  brihatali  parvatad  a 
sarasvati  yajata  gantu  ydjnam) ;  and  in  vi.  49,  7,  where  she  is  called 
the  daughter  of  the  lightning  ( pavlravi  kanya)tm  and  the  wife  of  a 
hero  (vira-patm),10*  she  is  supplicated  to  combine  with  the  spouses  of 
the  gods  to  afford  secure  protection  to  the  worshipper  ( gnabhir  aehhi- 
dram  haranam  sqjosMh  dwadkarsham  grinate  iarma  ya&isai).  In  these 
two  passages  the  poet  may  perhaps  be  considered  as  assigning  a  celes¬ 
tial  origin  to  the  river  as  the  offspring  of  thunder  and  rain. 

Sayana. jays.  that  jfladhyamiki  Vauh,  or  tlic  goddess  Yfich,  who  resides  in  the 
region  intermediate  betwemHeavenlmd  earth,  is  here  intended. 

607  See  Roth,  s.v.,  and  compare  x,  65,  13.  Professor  Muller,  in  Kuhn  and 
Schleicher's  Beitragc,  etc.,  iii.  448,  assigns  to  paviravl  the  sense  of  “thundering.” 

ms  Sayana  says  her  husband  is  Prajapati.  Would  it  not  rather  be  Sarasvat  i 
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In  vi.  61,  11  f.,  she  is  said  to  fill  the  terrestrial  regions  and  the  air 
{apaprusM  pdrthivani  uru  rcy'o  antariksham),  and  to  occupy  three  abodes 
(tiis'adasMha),  and  to  have  seven  parts  or  he  sevenfold  ( sapta-dhatu ). 

"When  regarded  as  a  river  nymph,  Sarasvati  is  further  described  as 
an  iron  barrier  or  fortress,  and  a  support,  vii.  95,  1- (quoted  above),  as 
bestowing  wealth,  fatness,  and  fertility,  vii.  95,  2,  and  is  besought  to 
listen  to  the  prayer  of  her  worshippers  at  their  sacrifices,  ibid.  4  (uta 
sya  naif  Sarasbati  jushana  upabravat  subluiga  yajne  asmin),  to  receive 
their  praises,  to  shelter  and  protect  them  like  a  tree,  ibid.  5  (prati 
stomam  Sarasvati  jushasva  \  tama  barman  priyatame  dadhanah  upa  sthe- 
yama  bdranaih  na-vriksham),  and  to  grant  reputation  to  the  unrenowned, 
ii.  41,  16  {aprabastah  iva  smasi  prabastim  amba  nas  hridhi).  In  vi.  61, 
14,  the  rishi  prays  that  he  may  not  be  removed  from  her  to  regions 
which  are  strange  (w  tvat  hhetrani  aranani  yanma). 

In  vi.  61, 1,  she  is  represented  as  having  given  to  Yadhryasva  a  son, 
Divodasa,  a  canceller  of  his  debts  (iyam  adadad  rabhasam  rinachyutam 
Sivoddsam  Vadhryasvaya  dabushe). 

It  is  difficult  to  say  whether  in  any  of  the  passages  in  which  Saras¬ 
vati  is  invoked,  even  in  those  where  Bhe  appears  as  the  patroness  of 
holy  rites,  her  character  as  a  river  goddess  is  entirely  left  out  of  sight. 
In  E.Y.  z.  17,  8,  she  is  described  as  coming  to  the  place  of  sacrifice  in 
the  same  chariot  with  the  oblations  and  the  forefathers  ( Sarasvati  yd 
saratham  yayatha  svadhabhir  devi  pitribhir  madanti),  and  as  #n  object 
of  adoration;  but,  as  in  a  following  verse  (the  10th),  already  quoted’, 
the  Waters  also  are  invoked,  it  would  seem  that  the  goddess  was  there 
regarded  as  connected  with  the  river.  She  is  elsewhere  represented  as 
nnctnous  with  butter,  and  as  stimulating,  directing,  and  prospering  the 
devotions  of  the  worshippers,  i.  3,  10,  11 ;  ii.  3,  8 ;  vi.  61,  4  {clwda- 
yantl  sumritanam  ohetanti  sumatlnam  yajnam  dadlte  Sarasvati  |  Sarasvati 

sadhayantl  ''dhiyaiii  nah  \  pra  no  devl  Sarasvati . dhlnam  avitrl 

matii).  She  affords  secure  protection,  conquers  enemies  (ii.  80,  8  ; 
vi.  49,  7),  and  destroys  the  revilere  of  the  gods/(vi.  61,  3).  She 
is  dreadM,  moves  along  a  golden  path,"”  and  is  a  destroyer  of  Vritra, 

cos  Eiramjavarttun.  SHyana  explains  varttini  ns  chariot,  and  the  compound  os 
meaning  “having  a  goldcji  chariot.”  The  same  word  occurs  again,  applied  to  a 
river,  in  vifi.  20,  18,  wkoro  Guyana  makes  it  mean  “having  a  golden  path,"  i.c. 
golden  banks.  Tito  words  nidra-varttani,  “whoso  path  is  dreadful,”  and  ohrita- 
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vi.  61,  7  ( ghora  Mranyavm-tanih  \  vritraghm).  The  worshipper  seeks  to 
suck  prosperity  and  riches  of  all  description  from  her  prolific  breasts/14 
i.  89,  3 ;  i.  164, 49  (gas  le  starnh  iaiayo  go  mayolhur  yenaviivu  picshgad 
vurgani  \  go  ratnadhall  vasuvid  gait,  sud-atrah  Sarasvati  tarn  Hut  ShUtave 
half) ;  viii.  21,  17 ;  x.  17,  8,  9  ;  ix.  67,  32 ;  she  is  the  receptacle  of  all 
the  powers  of  life,  and  bestows  offspring,  ii.  41, 17  ( tee  mha  Sarasvati 

irita  uyumshi  dc.gOm  | . p rajam  devi  dMiddld  naif).  In  X.  184,  2, 

she  is  associated  with  the  deities  who  assist  procreation  (yarhham  dhehi 
Sarasvati).  In  ii.  1,  11,  Agni  is  identified  with  her,  and  several  other 
goddesses. 

In  R.V.  x.  131,  5  (=Vaj.  S.  x.  34)  where  the  Alvins  are  said  to 
have  defended  Indra,  Sarasvati  also  is  declared  to  have  waited  upon 
him.  And  in  Vaj.  S.  xix.  12,  it  is  said,  “  The  gods  celebrated  a  heal¬ 
ing  sacrifice;  the  Asvins  physicians,  and  Sarasvati _too  a  physician, 
through  speech,  communicated  vigour  to  Indra”  (see  above,  p.  94, 
note).  The  Asvins  and  Sarasvati  are  also  connected  with  each  other 
in  Taj.  S.  xix.  12,  15,  18,  34,  80-83,^8-90,  93-95;  xx.  56-69, 
73-76,  90.  In  xix.  94,  it  is  said  that  “  Sarasvati,  wife  of  the  Asvins, 
holds  a  well-formed  embryo  in  her  womb.  Varuna,  king  in  the  waters, 
produced  Indra  for  glory,  by  the  aqueous  fluid,  as  if  by  a  sama  verse,” 
xix.  94  ( Sarasvati  yonyaih  garlham  antar  Asvibhyam  patni  siikritam 
bilharti  \  apdrh  rasena  Varuno  na  samna  IndraBi  sriyai  jamyann 
apsu  raja). 

It  does  not  appear  that  in  the  It.V.  Sarasvati  is  identified  with 
Vach.  Tor  some  passages  of  that  collection,  in  which  the  latter 
goddess  is  celebrated,  I  refer  to  the  3rd  vol.  of  this  "Work,  pp.  253  ff., 
and  to  a  later  section  of  this  volume. 

In  the  later  mythology,  as  is  well  known,  Sarasvati  was  identified 
with  Vach,  and  became  under  different  names  the  spouse  of  Brahma, 
and  the  goddess  of  wisdom  and  eloquence,  and  is  invoked  as  a  Muse. 
In  the  Mahabharata  she  is  called  the  moj&erof.  the  Yedas  (S'antiparva, 
verse  12920),  and  the  same  is  said  of  Vach  in  the  Taitt.  Br.  ii.  8, 

mrttam,  “  whose  path  is  unctuous,”  arc  also  applied  to  different  deities  in  the  Kig- 
veda.  Krishna-mrttimi,  “he  whose  path  is  marked  hy  blackness,”  is  an  epithet  of 
Agni,  in  viii.  23, 19,  and  the  sense  of  that  term  is  fixed  -by  the  use  of  the  synonym 
krishnadhmn.  The  substantive  mrttam  occurs  in  vii.  18, 16;.  vrijina-mrttani,  i.  31, 6. 

6io  Compare  Ait.  Br.  iv.  1,  at  the  end,  where  her  two'breasts  are  said  to  be  truth 
and  falsehood. 
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8,  5,m  where  ([and  in  tie  preceding  par;  4,)  she  is  also  said  to  be  the 
wife  of  Indra,  to  contain  within  herself  all  worlds,  and  to  have  been 
souglxt  a£ter  by  the  rishis  who  composed  the  Yedic  hymns  ( rishayo 
mantra-kritah),  as  well  as  by  the  god?,  through- austerity. 

In  the  S'antiparva,  verse  6811,  it  is  related  that  when  the  Brah- 
marshis  were  performing  austeritie’s,  prior  to  the  creation  of  the  uni¬ 
verse,  “a  voice  derived  from  Brahma  entered  into  the  ears  of  them  all ; 
the  celestial  Saraevatl  was  then  produced  from  the  heavens.” 6 12 

(2)  Apas,  the  Waters,  and  tits  Riven. 

A  Verse  (x.  17, 10)  has  been  already  cited, in  p.  338,  in  which  the  puri¬ 
fying  virtue  of  the  Waters  is  extolled;  and  there  is  another  passage, 
i.  23,  22  (=x.  9,  8),  in  which  the  power  of  cleansing  the  worshipper 
from  the  sins  of  violence,  cursing,  and  falsehood  is  ascribed  to  them 
[idam  apah  pra  vahata  yat  kincha  duritam  mayi  \  yad  vd  dham  abhidu- 
d/rdha  yad  vd  fape  utanritam).  They  are  said,  in  two  passages,  already 
cited  in  p.  205,  to  have  given  birth  to  Agni ;  a  few  separate 
hymns,  vii.  47 ;  vii.  49 ;  x.  9,  are  devoted  to  their  honour ;  and  in 
numerous  detached  verseB  they  are  invoked  along  with  other  deities. 
I  cite  a  hymn  in  which  the  Sindhu  (Indus)  and  other  rivers  are 
celebrated : — 

B.V.  x.*75,  1 :  Pra  su  yah  dpo  mvMyianam  attamam  kdrwr  vocMti 
sadqm  vwasvatah  |  pra  sapta  sapta  tredhd  'hi  ehakramuh  pra  sritvanndm 
ati  Sindhur  qjasa  \  2.  Pra  te  ’radad  Varuno  yatave  pathah  Sindlio  yad 
vajan  abld  adravas  tvarn  |  blmmydh  adhi  pravatd  yati  sdmnd  yad  esharn 
ayrafh  jagdtdm  irajyasi  |  3.  Bivi  svano  yatate  bhumya  apart  anantam 
iushmam  ted  iyarti  bhanund  \  abhrad  iva  prastanayanti  vrish(ayah 
Sinfhmr  yad  eti  vrishabho  na  roruvat  |  4.  Abhi  Iva  Sindho  SiStrn  in  m 

m  In  the  S'atap.  Br.  vii.  6, .2,  62,  it  is  said,  “  Mind  is  the  ocean.  From  mind, 
the  ocean,  the  gods,  with  Vach  for  a  Bhovel,  dug  out  the  triple  science  (i.c.  the  three 
Vedas).  Wherefore  this  verse  (iloka)  has  been  uttered"  (see  the  3rd  vol.  of  this 
Work,  p.  9,  cto.  In  the  Bhishma-p.  of  the  M.  Bh.  verse  3019,  Achyutn  (Krishna) 
is  6nid  to  have  created  Strrisvoti  and  the  Vedas  from  his  mind.  In  the  Vana-p.  verse 
13432,  tho  GayaM  is  called  the  mothor  of  the  Vedas. 

Compare  the  verse. quoted  by  S’ankara  on  the  Brahma  sfltrns  (seo  the  3rd  vol. 
of  this  Work,  pp.  1G  and  104),  from  a  Smriti :  “  In  the  beginning  a  celestial  voice, 
formed  of  the  Vedas,  eternal,  without  beginning  or  end,  was  uttered  by  SvnyambhO, 
from  which  all  activities  have  proceeded.” 
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matarah  vairah  anhanti  payaseva  dhehavait  |  j-qjcva  ytulhVaflmpm  imn 
it  sichau  yad  usam  agram  pravatam  inalishasi  j  5  (—Kir.  is.-  26). 
Imam  me  Gauge  Tamune  Sarasvati  S’utudri  stomam  sachata  JParushni  a  | 
Asihiya  Martidvridhe  Yitastaya  ArjlMye  hinuhi  a  Sushomaya  .J  6. 
Trishtdmaya  prathgmain  yatave  sajuh  Sukortva  Rasayd  S'vekja  tya  ]  him 
Sindho  Kubhaya  Gomatim  Erwnium  Mehatnvu  sarathaih  yabhir  zyase  | 
7.  Rijltl  eni  ruiati  mahitva  pari  jrayami  bharatc  rajamsi  |  adabdM 
Sindhur  apasam  apastamd  aha  na .  chitrd  vapushl  iva  darhta  |  8. 
Svaha  Sindhuh  mratha  suvasah  Mranyayi  mlcrita  vujinlvati  |  urndvati 
yuvahh  silamavati  utadhi  vaste  mbhaga  madhuvridham  |  9  (=Mr.  vii. 
7).  S'ulham  ratham  yuyuje  Sindhur  ahinam  tern  vajaiii  sanishad  asminn 
ajau  |  mahan  hi  asya  mahima  panasyate  adabdhasya  svayahso  virapsinah  | 
“1.  Waters,  let  the  poet  declare  your  transcendant  greatness  in  the 
abode  of  the  worshipper.  Each  set  of  seven  [streams]  has  followed  a 
threefold  course.  The  Sindhu  surpasses  the  other  rivers  in  impetuosity. 
2.  Varuna  hollowed  out  the  channels  of  thy  course,  o  Sindhu,  when 
thou  didst  rush  to  thy  contests.  Thou  fir  west  from  [the  heights  of] 
the  earth  over  a  downward  slope,  when  thou  leadest  the  van  of  these 
streams.  3.  A  sound  struggles  onward  in  the  shy  above  the  earth. 
[The  current]  exerts  an  infinite  force  with  a  flash.  Showers  thunder 
as  if  [falling]  from  a  cloud  ;  when  the  Sindhu  rolls  on,  it  roars  like  a 
bull.  4.  To  thee,  o  Sindhu,  the  [other  streams]  rush,  as  lowing 
mother-cows  with  their  milk  to  their  calves.  Like  a  warrior  king 
[in  the  centre  of  his  army]  thou  leadest  the  two  wings  of  thy  host 
when  thou  strugglest  forward  to  the  van  of  these  torrents.  5.  Receive 
favourably  this  my  hymn,  o  Ganga,  Yamuna,  Sarasvati,  S'utudri,  Paru- 
shni ;  hear,  o  Marudvridha,  with  the  Asikni,  and  Yitasta,  and  thou, 
Arjikiya  with  the  Sushoma.  6.  Unite  first  in  thy  course  with  the 
Trishtama,  the  Sasartu,  the  Rasa,  and  the  S'vetl ;  thou  [meetest]  the 
Gomatl,  and  the  Krumu  with  the  Kubha,  and  the  Mehatnu,  and  with 
them  are  borne  onward  as  on  the  same  car.  7.  Plashing,  sparkling, 
gleaming,  in  her  majesty,  the  unconquerable,  the  most  abundant  of 
streams,  beautiful  as  a  handsome  spotted  mare,  the  Sindhu  rolls  her 
waters  over,  the  levels.  8.  Mistress  of  a  chariot,  with  noble  horses, 
richly  dressed,  golden,  adorned,  yielding  nutriment,  abounding  in 
wool,  youthful,  rich  in  plants,513  gracious,  she  traverses  [a  land] 
513  On  the  word  stlamavafi  and  the  following  words  of  the  line  in  which  it  occurs, 
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yielding  Sweetness  [?].  9.  The  Sindhu  has  yoked  her  pleasant  chariot 
drawn  by.  horses.  By  it.  may  she  grant  us  vigour  in  this  struggle : 
for  greatly ’celebrated  is  the  glory  of  that  unconquered,  illustrious, 
and  much-lauded  [chariot]. 

In  one  place,  viA 50,  7,  the.  Waters  are  said  to  he  remedial  and  the 
mothers  of  all  things  fixed  and  moving  ( yuyam  hi  stha  Ihishajo  matri- 
tamah  vihasya  sthatiirjayatojaniMlj). 

(3)  The  Apsarases. 

These  goddesses  have  been  already  mentioned  in  the  section  on 
Tama,  p.  309,  and  will  be  further  adverted  to  below. 

In  the  passage  of  the  R.V.  vii.  33,  10  if.,  quoted  in  the  1st  vol.  of 
this  work,  p.  320,  the  Rishi  Yasishtha  is  said  to  have  sprung  from  an 
Apsaras,  Urvasi.  In  the  dictionary  of  Messrs.  Bohtlingk  and  Roth : 
the  Apsarases  are  described  as  female  beings  of  a  ghost-like  description, 
whose  abode  is  in  the  atmosphere.  They  are  the  wives  of  the  Gand- 
harvas,  have  the  power  of  changing  their  forms,  love  playing  at  dice, 
and  impart  good  luck.  According  to  the  A.Y.  the  Apsarases  are  feared 
like  other  ghostly  beings,  and  enchantments  are  employed  against 
them  ;  especially  because  they  cause  madness. 

Professor  Goldstiicker,  s.v.  says :  “  Originally  these  divinities  seem 
to  have  been  personifications  of  the  vapours  which  are  attracted  by  the 
sun,  and  form  into  mist  or  clouds.”  (See  full  details  in  his  article.) 

(4)  Agnayi,  Varunam,  etc. 

Excepting  Prithivi,  Aditi,  and  TJsh&s,  most  of  the  other  goddesses 
mentioned  in  the  Rig-veda  are,  as  I  have  already  intimated,  p.  337,  of 
very  little  importance.  Agnayi,.  Varunani,  AsvinI,  and  Rodasi,614  the 
wives  of  Agni,  Yaruna,  the  Alvins,  and  Rudra  respectively  (Nirukta, 
ix.  33  £, ;  si.  .50;  xii.  46),  are  only  alluded  to  in  a  few  passages,  R.Y. 
i.  22,12;  ii.  32,  8;  v.  46,  8;  vi.  50,  5;  vi.  66,  6;  vii.  34,  22.  No 
distinct  functions  are  assigned  to  them,  and  they  do  not  occupy  posi- 
I  subjoin  SSyajja’s  note,  for  a  copy  of  which  I  am  indebted  to  Professor  Max  Muller : 
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tions  at  all  corresponding  to  the  rank  of  their  husbands,  :wifch  whom 
in  fact  they  are  never  associated.  The  insignificance  of  these  goddesses 
forms  a  striking  contrast  to  the  prominent  place  assumed  by  the  spouses 
of  S'iva  and  Vishnu,  especially  the  former,  in  the  later  mythology. 
Nirriti  is  the  goddess  of  destruction.  '  1 

(5)  Aranya.nl. 

Aranyanl  (Kir  ix.  29,  30)  is  the  goddess  of  forest  solitude.  She  is 
celebrated  in  R.V.  x.  146,  which  I  shall  translate  in  a  succeeding 
section. 

(6)  Ralca,  Sinivall,  and  GtingU. 

Eaka,  Sinivall,  and  Ghingu  (whom  Sayana,  on  ii.  32,  8,  identifies 
with  Kuhu),  are  three  other  goddesses  mentioned  in  the  R.V.  (the  first 
in  ii.  32,  4,  5,  8;  v.  42,  12;  the  second  in  ii.  32,  6  ff.;x.  184,  2; 
and  the  third  in  ii.  32,  8).  Sayana  (on  ii.  32,  4)  says  that  Eaka  is 
the  full  moon.616  She  is,  however,  closely  connected  with  parturition, 
as  she  is  asked  to  “  sew  the  work  ”  (apparently  the  formation  of  the 
embryo)  “with  an  unfailing  needle,  and  to  bestow  a  son  with  abundant 
wealth,”  ii.  32,  4  ( slvyatv  apah  suchya  achhidyamanaya  dadatu  vlraih 
iatadayam  ukthyam).  Sinivall  and  Kuhu  are  (as  we  are  told  by  Yaska, 
Nir.  xi.  31)  wives  of  the  gods  according  to  the  mythologists  {nairuhtah), 
and  the  two  nights  of  the  new  moon  ( amavasye )  according  to  the  ritu¬ 
alists  ( yajnikah ),  Sinivall  being  the  earlier,  and  Kuhu  the  later.  Sinivali 
is,  however,  also  connected  with  parturition,  being  called  pritlmshthiika , 
“the  broad-loined  (or  “bushy-haired”),  balmsuvarl,  “the  prolific;” 
subahu,  “  the  handsome-armed  ;  ”  svangim,  “  the  handsome-fingered, 
being  supplicated  for  progeny,  ii.  32,  6,  7  ( prajatn  devi  diiiddhi  nah), 
and  asked  to  bestow  pregnancy,  x.  184,  2  ( ga/rbhaih  dhchi  Sinivali ) ; 
A.V.  v.  25,  3 ;  vi.  11,  3.  Yaska  quotes  from  the  Taitt.  Br.  iii.  3,  11,  a 
verse  regarding  Kuhu,  whose  name  does  not  occur  in  the  Eig-veda. 
See  also  the  account  of  Anumati  in  Bohtlingk  and  Eoth’s  Lexicon,  s.v. 

(7)  S’raddha. 

Personifications  of  abstract  ideas  are  not  uncommon  in  the  Eig-veda, 
one  hymn  of  which  (x.  151)  is  addressed  to  S'raddha,  or  religious  faith. 
By  her,  it  is  said,  verse  1  (=Nir.  ix.  31),  “the  (sacrificial)  fire  is 

oi6  On  these  goddesses  see  Weber’s  Ind.  Stud.  v.  228  ff,  and  237. 
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liiitSIed,  a&d  by  her  the  oblation  is  offered  up  ”  {sraddhaya  ’gnih  sami- 
dhy’ate  iraMtaya  My  ate  havih).  She  is  asked  to  prosper  the  liberal 
worshippers  of  the  gods  (verses  2,  3),  and  to  impart  faith ;  and  is  said 
to  lie  ah.  object  of  adoration  in  the  morning,  at  noon,  and  at  sunset 
(verse  5).  In  the  Vaj.  Sanfiita,  xix.  30,  it  is  said  that  faith  ( sraddha ) 
is  obtained  by  gifts,  and  truth  by  faith  ( dahhina  iraddham  apnoti 
iraddhaya  satyam  hpyate).  In  xix.  77  of  the  same  yrork  it  is  declared 
that  “Prajapati,  beholding,  made  a  distinction  between  the  forms  of 
truth  and  falsehood,  connecting  disbelief  with  the  latter,  and  faith  or 
belief  with  the  former  ”  ( drishtva  rupe  vyaharot  satyanrite  Prajapatih  \ 
airaddllam  anrite  'dadb&t  iraddham  satye  Prajapatih).  This  declara¬ 
tion,  that  truth  is  the  only  proper  object  of  faith,  has  a  far  deeper 
signification  than  -this  ancient  writer  could  possibly  have  assigned  to 
it,  viz.,  that  it  is  the  ultimate  truth,  and  not  the  so-called  orthodoxy 
of  any  proposition,  which  can  alone  entitle  it  to  reception. 

S'raddha  is  also  celebrated  in  the  Taitt.  Br.,  ii.  8,  8,  6  f.,  where  the 
above  hymn  of  the  Big-veda  is  repeated ;  and  she  is  there  further  said 
to  dwell  amoug  the  gods,  to  be  the  universe  ( Sraddha  devan  adhivaste 
Sraddha  viSvam  idamjagat),  and  the  mother  of  Kama.  (See  the  next 
Section).  In  the  same  Taitt.  Br.  iii.  12,  3,  1,  we  are  told  that  through 
S'raddha  a  god  obtains  his  divine  character,  that  the  divine  S'raddha  is 
the  support  of  the  world,  that  she  has  Kama  (or  the  fulfilment  of 
desire)  for  her  calf,  and  yields  immortality  as  her  milk ;  that  she  is 
the  firstborn  of  the  religious  ceremonial,  and  the  sustainer  of  the 
whole  world;  and  she,  who  is  the  supreme  mistress  of  the  world, 
is  besought  to  bestow  immortality  on  her  worshippers  ( Sraddhaya  devo 
devatvam  ainute  |  S'raddha  pratishtha  loltasya  devi  |  .  .  .  .  Eamavatsa 
amritaHi  duhana  \  S'raddha  devi  prathamaja  ritasya  \  visvasya  bhartri 
jage.tah  pratishtha  \  tain  S'raddham  havisha  yajamahe  \  sa  no  loharn 
aikritffii  dadh&tti  liana  devi  bhuvanasyadhipatnl).  In  the  S'atnp.  Br., 
xii.  7,  3,  11,  she  is  called  the  daughter  of  Surya ; 515  an  appellation 
which  is  repeated  in  the  M.  Bh.  S'antiparva,  verse  9449, where  she 

CI<1  Sec  whet  is  tatd’of  the  daughter  of  Surya  above,  in  connection  with  the  Advins. 

on  ln  this  passage  a  great  deal  is  said  in  praise  of  S'raddha.  The  gods,  it  appears, 
had  decided  that  the  offerings  of  a  niggardly  student  of  the  Veda  and  a  liberal  usurer 
were  of  equal  valuo.  But  Prajapati  determined  that  they  wore  wrong  (see  the  somo 
ebntiment,  in  nearly  the  oamo  words,  in  Manu,  iv.  224  ff.),  and  that  tbo  liberal  man’s 
oblation,  being  purified  by  liic'H.ith,  was  to  bo  accepted,  whilst  tho  other  man’s,  boing 
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is  styled  tlie  daughter  ofYivasvat  (S'raddha  Yaivasrotj)^;S8  well-'isuof 
Surya  and  Savitri  (Suryasya  dukita  and  Savitri).  (See  above,  p*  264  f., 
the  story  of  Soma  loving  S'raddha.  See  also  the  definition  given  of 
Aramati  in  Bohtlingk  and  Roth’s  Lexicon,  s.v.)  ' 

(8)  Ldkshnl  and  Sri. 

Lakskm!  is  not  found  in  the  Rig-veda,  in  the  sense  which  the  word 
bears  in  the  later  mythology,  of  a  goddess  personifying  good  fortune, 
though  the  word  itself  occurs  in  x.  71,  2,™  in  a  kindred  signification. 
In  -the  A.Y.,  however,  we  have  the  following  hymn,  which  speaks  of 
a  plurality  of  LakshmJs,  some  good  and  some  bad:  vii.  115,  1 :  Fra 
patetah  papi  Lakslmi  nakyetah  pYumutah  pata  |  ayamayena  anhena 
dvishate  tva  sajamasi  |  2.  Fa  ma  Lahhmih  patayaktr  ajushta  abhieha- 
slcanda  vandaneva  vrishsham  |  anyalrasmat  Savitas  tain  ito  dhab  biranya- 
hasto  vasu  no  raranah  |  3.  Ekasatam  Lahhmyo  martyasya  sahaSi  tanva 
janusho  ’dhi  jatah  |  tasam  papishthdh  nir  Hah  pro  htnmab  iivdh  asma- 
ihyaih  jatavedo  ni  yaohha  |  4.  Etab  eva  vydkaraih  Tchile  gab  nisbthitab 
iva  |  ramantam  punyah  LaTtsbmir  ydbpapis  tab,  minasam  |  “  Fly  away 
hence,  o  unlucky  (or  miserable)  Lakshmi,  perish  hence,  fly  away  from 
thence  :  with  an  iron  hook  we  fasten  thee  to  our  enemy.  2.  Savitri, 
do  thou  who  art  golden-handed,  bestowing  on  us  wealth,  send  away 
from  us  to  some  other  quarter  the  flying  and  hateful  Lakshmi,  who 
mounts  upon  me  as  a  creeper518  upon  a  tree.  3.  A  hundred  Lakshmis 
are  born  together  with  the  body  of  a  mortal  at  his  birth.  Of  these  we 

vitiated  by  his  unbelief,  was  to  be  rejected.  Unbelief)  it  is  added,  is  the  greatest  of 
sins,  but  faith  takes  away  sin  (devah  vittam  mmnyanta  sadrisam  yajna-karmani  | 
srotriyasya  kadaryasya  vaddnyasya  eha  vdrdhushe), \  |  mmamsitvobhayam  devah 
smnarn  annam  akalpayan  \  Prajapatis  tan  tivaeha  “viskmnam  kritam"  ity  uta  J 
sraddhd-putam  vaddnyasya  hatmn  asraddhayetarat  |  . . . .  ah-addhd  parmnam  papam 
s'raddha  papapramochant).  A  similar  sentiment  is  expressed  in  the  Yana-parva, 
13461  ff. :  “  The  doubter  enjoys  neither  this  world  nor  the  next,  nor  any  gratification. 
Those  ancient  sages  who  possess  true  knowledge  have  said  that  faith  is  a  sign  of  final 

liberation . Abandoning  fruitless  (lit.  dry)  argumentations  adhere  to  the  s'ruti 

and  the  smyiti  ”  ( ndyam  loleo  ’sti  na  pare  m  sitkham  samsayatmanah  |  uchur  jndna- 
vido  vyiddhah  pmtyayo  moksha-lakslianmn  \  smhka-tarkam  parityajya  atrayasva 
irutini  smyitim). 

616  In  the  words  bhadra  esham  lakshmi  nihita  adhi  vachi,  “  an  auspicious  fortune 
is  attached  to  their  words.” 

819  Vandrnb.  This  word  does  not  occur  in  Wilson’s  Dictionary,  but  I  find  there 
vandd  in  the  sense  of  a  creeping  plant. 
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chase  away  hence  the  most  unlucky.  Do  thou,  Jatavedas,  retain  for 
us  those  which  are  fortunate.  4.  Thus  I  divide  them  like  cows 
standing  upon  barren  ground.  May  those  Lakshmis  which  are  auspi¬ 
cious  rest  here.  Those  which  are  unlucky  I  destroy.”  (The  ex¬ 
pression  punyd  Lalcshmi  occurs  also  in  A.Y.  xii.  5,  6.) 

*  In  the  Vaj.  S.  xxxi.  22  (S'ris  cha  te  LakshmU  cha patnyau), _S'rI  and  , 
Lakshmi  are  said  to  be  the  two  wives  of  Aditya,  according  to  the  com¬ 
mentator's  explanation.  In  the  S’atap.  Br.  xi.  4,  3,  1,  S’r!  is  described 
as  issuing  forth  from  Prajapati  when  he  was  performing  intense 
austerity,  with  a  view  to  the  creation  of  living  beings.  Beholding  her 
then  standing  resplendent  and  trembling,520  the  gods  were  covetous  of 
her,  and  proposed  to  Prajapati  that  they  should  be  allowed  to  kill  her,  . 
and  appropriate  her  gifts.  He  replied  that  she  was  a  female,  and  that 
males  did  not  generally  kill  females.  They  should  therefore  take  from 
her  her  gifts  without  depriving  her  of  life.  In  consequence,  Agni 
took  from  her  food  ;  Soma,  kingly  authority  ;  Varuna,  imperial 
authority ;  Mitra,  martial  energy ;  Indra,  force ;  Brikaspati,  priestly 
glory ;  •  Savitri,  dominion ;  Pushan,  splendour ;  Saras vatl,  nourishment ; 
and  Tvashtri,  forms.  S'ri  then  complained  to  Prajapati  that  they  had 
taken  all  these  things  from  her.  He  told  her  to  demand  them  back 
from  them  by  sacrifice  {Prajapati r  vai  prajdh  srijamdno  Hapyata  | 
tdsmdt  irdntdt  tepdndt  S'rlr  udakramat  \  sa  dipyamdna  Uirdjamdnd 
Ulayanti  atishthat  \  tarn  dipyamandm  bhrdjamdndih  Mdyantvm  devah 
abhyadhyaym  \  2.  Te  Prajupatim  abruvan  “lianama  imam  a  idam 
myall  dadamahai”  iti  \  sa  ha  macha  “  stri  vai  eshd  yat  S’rlh  |  na  vai 
striyaih  ghnanti  uta  tvd  asyah  jlvantyuh  eva  adadata”  iti  |  3.  Tastydh 
Agnir  annadyam  adatta  Somo  rujyam  Varunah  sdmrdjyam  Mitrah  ksha- 
brern  Indro  lalam  Brihaspatir  Irahmavardmam  Savitd  rashtram  Pusha 
bhaga/fii  &arasvatl  pusktim  Tvashfa  rupdni  |  4.  Sd  Prajupatim  ahravit 
“d  mi  me  idam  adisjiata”  iti  \  sa  ha  uvacha  “yajnena  endn  punar 
ydehasva”  iti). 

520  LcKyanti.  Jus  fixing  the  sense  of  this  word  Professor  Aufrecht  refers  me  to  * 
S'atap.  Br.  p.  130  ;  Brflmd  Aranyaka  Up.  p.  737 ;  Munilaka  Up.  pp.  274,  376  ;  and 
S'vetidvataro  Up.  p.  332. 
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PROGRESS  OF  THE  VEDIC  RELIGION  TOWARDS  ABSTRACT 
CONCEPTIONS  OP  THE  DEITT.“‘  * 

In  a  passage  which  I  have  already'quoted  above  (p.  8),  Yaska,  the 
author  of  the  Nirukta,  informs  us  (vii.  5)  that  previous  writers  of  the 
school  to  which  he  himself  belonged  (the  Nairuktas)  reduced  the 
deities  mentioned  in  the  Vedas  to  three,  viz.,  “Agni,  whose  place  is 
on  the  earth ;  Vayu  or  Indra,  whose  place  in  the  air ;  and  Surya, 
whose  place  is  in  the  sky ;  ”  and  asserted  that  “  these  deities  severally 
receive  many  appellations  in  consequence  of  their  greatness,  or  of  the 
diversity  of  their  functions,  as  the  names  of  hotri ,  adhvmyu,  brahman, 
and  udgutri,  are  applied  to  one  and  the  same  person  [according  to  the 
particular  sacrificial  office  which  he  happens  to  be  fulfilling]/’  In  the 
preceding  section  (vii.  4)  Yaska  had,  however,  declared  that,  in  reality, 
“owing  to  the  greatness  of  the  deity,  the  one  Soul  is  celebrated  as  if  it 
were  many.  The  different  gods  are  separate  members  of  the  one  Soul. 
And  some  say  that  the  rishis  address  their  praises  according  to  the 
multiplicity  of  natures  in  the  [celestial]  existences.  And  from  the  uni¬ 
versality  of  their  nature  the  gods  are  mutually' produced  from  each 
other,  and  possess  the  natures  of  one  another  (see  E.V.  x.  7,  4  f.  above, 
p.  48,  and  Nir.  xi.  23,  quoted  in  the  4th  vol.  of  this  Work,  p.  11)  ; 
they  are  produced  from  works ;  they  are  produced  from  soul.  It  is 
soul  that  is  their  chariot,  soul  their  horses,  soul  their  weapon,  soul 
their  arrows ;  soul  is  a  god’s  all  ”  622  ( maliatmyad  dcvatay&h  ckah  atma 
balmdha  stuyate  |  elcaxya  atmarn  'nye  devah  pratyangani  bhmanti  |  api 
eha  mttvanam  prakriti-bhiimabliir  rishayah  stnvanti  ity  ahull  \  prakriti- 
sdrvanamnydch  cha  itm-ctara-jcmnidno  bhavanti  itarctara-prakritayah 

521  In  various  parts  of  the  translations  occurring  in  this  section  I  received  valuable 
assistance  horn  Professor  Aufrecht. 

422  This  passage  is  quoted  at  length  in  the  4th  vol.  of  this  Work,  pp.  131-136. 
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karmajanmamh  atmnjanmanah  \  atma  eva  esham  ratho  bhavaty  atma 
ahak  atma  ayttdham  atma  ■ishavah  atma  sarvam  devasya).  These, 
however,  ate  the  views  of  men  who  lived  after  the  compilation  of  the 
Brahmanas,  at  a  period  when  reflection  had  long  been  exercised  upon 
the  contents  of  the  hymns,  and  when  speculation  .had  already  made 
considerable  advances.  In  the  oldest  portions  of  the  hymns  themselves 
we  discover  few  traces  of  any  such  abstract  conceptions  of  the  Deity. 
They  disclose  a  much  more  primitive  stage  of  religious  belief.  They 
are,  as  I  have  already  remarked,  the  productions  of  simple  men  who, 
under  the  influence  of  the  most  impressive  phenomena  of  nature,  saw 
everywhere  the  presence  and  agency  of  divine  powers,  who  imagined 
that  each  of  the  great  provinces  of  the  universe  was  directed  and 
animated  by  its  own  separate  deity,  and  who  had  not  yet  risen  to  a 
clear  idea  of  one  supreme  creator  and  governor  of  all  things  (pp.  5  f.). 
This  is  shown,  not  only  by  the  special  functions  assigned  to  particular 
gods,  but  in  many  eases  by  the  very  names  which  they  bear,  corres¬ 
ponding.  to  those  of  some  of  the  elements  or  of  the  celestial  luminaries. 
Thus,  according  to  the  belief  of  the  ancient  rishis,  Agni  was  the  divine 
being  who  vesicles  and  operates  in  fire,  Surya  the  god  who  dwells  and 
shines  in  ihe’sun,  and  Indra  the  regent  of  the  atmosphere,  who  cleaves 
the  clouds  with  his  thunderbolts  and  dispenses  rain.  While,  however, 
in  most  parts  of  the  Kig-veda,  we  not  only  find  that  such  gods  as  Agni, 
Indra,  and  Surya  are  considered  as  distinct  from  one  another,  but  that 
various  other  divinities,  more  or  less  akin  to  these,  but  thought  of  as 
fulfilling  functions  in  some  respects  distinguishable  from  theirs  (such 
as  Paijanya,  Vishnu,'  Savitri,  Pushan,  etc.)  are  represented  as  existing 
along  side  of  them,  there  are  other  hymns  in  which  a  tendency  to  iden¬ 
tification  is  perceptible,  and  traces  are  found  of  one  uniform  power 
being  conceived  to  underlie  the  various  manifestations  of  divine  energy. 
Thus  in  the  texts  quoted  in  a  former  section  (pp.  206  ff.),  Agni  is  repre¬ 
sented  as  having  a  threefold  existence,  by  which  may  be  intended, 
first,  in  his  familiar  form  on  earth  ;  secondly,  as  lightning  in  the 
atmosphere;  and  thirdly,  as  the  sun  in  the  heavens.  In  other  pas¬ 
sages,  where  the  same  god  is  identified  with  Vishnu,  Varuno,  Mitra, 
etc.  (see  p.  219),  it  ia  not  clear  whether  this  identification  may  not 
arise  from  a  desire  to  magnify  Agni  rather  than  from  any  idea  of  his 
essential  oneness  with  othor  deities  with  whom  he  is  oonnected  (seo 
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also  R.Y.  i.  141,  9  ;  v.  3,  1  f. ;  v.  13,  6).  In  another  hymn,  It,  42, 
3,  too,  where  Indra  hppcars  to  be  represented  as  the' same,  mthYarrtna 
(aharn,  Indro  Vartmah,  etc. ;  compare  the  context),  ’the  design  of  the 
writer  may  have  been  to  place  the  former  god  on  a  footing  of  equality 
with  the  latter.  There  are,  however,  other  passages  in  the  earlier  boohs 
of  the  Rig-veda  which  suffice  to  show  that  the  writers  had  begun  to  re¬ 
gard  the  principal  divinities  as  something  more  than  mere  representa¬ 
tives  or  regents  of  the  different  provinces  of  nature.  Aa  I  have  already 
shown  (pp.  61  ff.,  98  ff.,  158,  163  f.,  214  f.),  Yaruna,  Indra,  Surya, 
Savitri,  and  Agni  are  severally  described  (in  strabs  more  suitable  to 
the  supreme  deity  than  to  subaltern  divinities  exercising  a  limited  do¬ 
minion)  as  having  formed  and  as  sustaining  heaven  and  earth,  and  as 
the  rulers  of  the  universe ; 623  and  Yaruna,  in  particular,  accordbg  to 
the  striking  representation  of  the  hymn  preserved  in  the  A.Y.  (iv.  16) 
(though  this  composition  may  be  of  a  somewhat  later  date),  is  bvested 
with  the  divine  prerogatives  of  omnipresence  and  omniscience.  Al¬ 
though  the  recognized  co-existence  of  all  these  deities  is  inconsistent 
with  the  supposition  that  their  worshippers  had  attained  to  any  clear 
comprehension  of  the  unity  of  the  godhead,  and  although  the  epithets 
denoting  universal  dominion,  which  are  lavished  upoh  them  all  in  turn, 
may  be  sometimes  hyperbolical  or  complimentary — the  expressions  of 
momentary  fervour,  or  designed  to  magnify  a  particular  deity  at  the 
expense  of  all  other  rival  objects  of  adoration, — yet  these  descriptions  no 
doubt  indicate  enlarged,  and  sublime  conceptions  of  divine  power,  and 
an  advance  towards  the  idea  of  one  sovereign  deity.  "When  once  the 
notion  of  particular  gods  had  become  expanded  in'1  the  manner  just 
specified,  and  had  risen  to  an  ascription  of  all  divine  attributes  to  the 
particular  object  of  worship  who  was  present  for-the  time  to  the  mbd  of 
the  poet,  the  further  step  would  speedily  be  taken  of  speaking  of  the 
deity  under  such  new  names  as  Visvakarman  and  Prajapati,  appella¬ 
tions  which  do  not  designate  any  limited  function  connected  with  any 
single  department  of  nature,  but  the  more  general  and  abstract  notion 
of  divine  power  operating  in  the  production  and  government  of  the 
universe. 

It  is,  perhaps,  in  names  such  as  these  that  we  may  discover  the  pobt 

s,s  The  same  functions  are  ascribed  to  Vishnu  and  to  Rudra.  See  the  4th  vol.«)f 
this  "Work,  pp.  84  and  338. 
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of  transition  from  polytheistic  to  monotheistic  ideas.  Both  these  two  , 
terms,  which  ultimately  came  to  designate  the  deity  regarded  as  the 
creator,  had  been  originally  used  as  epithets  Of  Indra  and  Savitri,  in 
the  following  passages : — R.V.  iv.  53,  2,  “  Savitri,  the  supporter  of 
the  sky  and  the  lord  of  creatures  ”  (divo  dkartla  bhuvanasya  praja-. 
patih).m  •■viii.  87,  2,  “Thou,  Indra,  art  most  powerful;  thou  hast 
caused  the  sun  to  shine ;  thou  art  great,  the  universal  architect,  and 
possesses!;  all  godlike  attributes  ”  ( team  Indra  abhibhur  asi  team,  suryam 
aroehayak  |  visvaharmd  visvadevo  mahan  asi).ia 

,  (1)  Texts  of  a  more  decidedly  monotheistic  or  pantheistic  character. 

I  shall  now  adduce  those  passages  of  the  Rig-veda  in  which  a  mono¬ 
theistic  or  a  pantheistic  tendency  is  most  clearly  manifested.  Of  some 
of  these  tests  I  shall  only  state  the  substance,  as  I  have  formerly 
treated  of  them  in  detail  elsewhere. 

The  following  verse  from  a  long  hymn  of  an  abstruse  and  mystical 
character  (i.  164,  46,  as  already  quoted  in  p.  219,  note),  though  con¬ 
sidered  by  Yaska  (Nir.  vii.  18)  to  have  reference  to  Agni,  and  by 
Katyayana  and  Sayana  (who,  however,  also  quotes  Yaska’s  opinion)  to 
have  Surya  in  view,  may  nevertheless  be  held  to  convey  the  more 
general  idea  that  all  the  gods,  though  differently  named  and  repre¬ 
sented,  are  in  reality  one — irohXwv  bvopdrmv  pop^rj  put  '■  “  They 
call  him  Indra,  Mitra,  Yaruna,  Agni ;  and  (he  is)  the  celestial,  well¬ 
winged  Garutmat.  Sages  name  variously  that  which  is  but  one :  they 
call  it  Agni,  Yama,  Matarisvan.” 426  (See  Colebrooke’s  Essay,  i.  26  f. ; 
Weber’s  Ind.  Stud.  v.  p.  iv.) 

cs‘  So,  too,  Soma  is  calletfprajopati,  “lord  of  creatures  ”  (E.Y.  is.  5,  9). 

624  So,  too,  in  E.V.  x.  170,  4,  Surya  is  called  viscakarman  and  viseadevyavat,  and 
Savitri  is  styled  tisvadeva  in  v.  82,  7,  see  above,  p.  1G4.  SvayambhQ,  “the  self- 
existent,”  occcnrs  as  on  epithet  of  Manyu  (personified  Wrath)  in  E.V.  x.  S3,  4.  Sec 
below  the  sub-section  on  Kala,  Time. 

6M  To  the  same  effect  is  another  text,  E.V.  x.  114,  6 :  Suparnam  riprah  kmayo 
rachobhir  elcam  santam  bahttdha  kalpayanti  |  “The  wise  in  their  hymns  represent 
under  many  forms  the  well-winged  (deity),  who  is  but  one.”  Somewhat  in  the 
same  way  it  is  said,  A.V.  xiii.  3,  13  (already  quoted  in  p.  219,  note)  :  “Agni 
becomes  in  the  evening  Vnrnnn  (the  god  of  night),  and  Mitra,  when  rising  in 
the  morning.  Becoming  Savitri,  he  moves  through  the  atmosphere,  and  becoming 
Indra,  he  burn6  along  the  middle  of  tho  shy.”  In  xiii.  4,  1  ff.,  Savitri  is  identified 
with  a  great  many  other  deities.  Tho  words  asya  devnaja  ....  vayUh  Vislmoh,  in 
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R.V.  i.  89,  10  (quoted  above  in  pp.  43  f.),  suggests,  W  fhfe'-'Otlier  * 
hand,  a  pantheistic  sense,  as  it  asserts  all  things  ip- be  fhe mani¬ 
festations  of  one  all-pervading  principle  :  .‘(Aditi  is  the  sky,  Aditi  is 
the  air,  Aditi  is  the  mother  and  father  and  son,  Aditi' is  all  the  gods 
and  the  five  classes  of  men.  Aditi  is  whatever  has  been.  bom.  Aditi 
is  whatever  shall  be  born.’-’ S2r  Reference  will  be  again  made  further 
on  to  the  hymn  in  which  Aditi  is  described  as  one  of  the  great  powers 
to  which  the  creation  is  due. 

In  some  of  the  representations  of  the  character  and  functions  of 
Tvashtri,  the  divine  artizan,  who  shaped  the  heaven  and  earth,  we 
have  an  approach  to  the  idea  of  a  supreme  creator  of  the  universe 
(see  above  p.  225). 

There  is  considerable  variety  in  the  methods  by  which  the  later 
poets  of  the  It.Y.  attempt  to  conceive  and  express  the  character  of 
the  Supreme  Being  and  his  relations  to  the  universe,  as  will  be  seen 
from  the  following  details : — 

(2)  Visvalarmah. 

The  81st  and  82nd  hymns  of  the  tenth  book  of  the  Rig-veda  are 
devoted  to  the  celebration  of  Yisvakarman,  the  great  architect  of  the 
universe  (see  above,  p.  32,  and  the  4th  vol.  of  this  work,  pp.  4  ff.) ; 
so  that  tlie  word  which,  as  we  have  seen,  had  formerly  been  used  as 
an  epithet  of  Indra,  had  now  become  the  name  of  a  deity,  if  not  of  the 
Deity.  In  these  hymns  Visvakarman  is  represented  as  the  one  all- 
seeing  god,  who  has  on  every  side  eyes,  faces,  arms,  and  feet,  who, 
when  producing  heaven  and  earth,  blows them  forth  with  his  arms 

Pl.V.  vii.  40,  6,  are  interpreted  by  Sayana  to  mean  “  [The  other  gods]  are  branches 
of  this  ....  god  Vishnu  ;  ”  but  the  words  between  brackets  are  not  in  the  original. 
In  R.V.  ii.  35,  8,  all  other  beings  are  said  to  be  branches  of  Apamuapat  (vayah  id 
anya  bhuvandni  asya ).  I  observe  that  in  his  lectures  on  the  “  Science  of  Language,” 
2nd  series,  p.  508,  Professor  Muller  understands  the  words  with  which  all  the  verses 
of  R.V.  iii.  55,  conclude  (mahad  devanam  amratwm  ckam)  to  signify,  “  The  great 
divinity  of  the  gods  is  one,"  which  might  be  understood  as  if  they  asserted  all  the 
gods  to  be  manifestations  of  one  supreme  deity.  The  clause,  however,  need  not 
mean  anything  more  than  that  the  divine  power  of  the  gods  is  unique. 

427  Compare  iEsckylus,  fragment  443,  translated  by  Professor  Muller,  “  Science  of 
Language,”  ii.  441  :  Zeds  cor!!'  aiffijp,  Z oils  Si  yrj,  Zeis  S’  olipavor-  Zeds  toi  rd  rrdyra 
X&TI  T  S>vS‘  imipropoy.  '1  he  Taitt.  Br.  iii.  12,  3,  1,  says  that  the  self-existent 
Brahma  is  “son,  father,  and  mother.” 

626  This  image  is  repeated  in  R.Y.  x.  72,  and  may  have  been  borrowed  from 
R.V.  iv.  2,  17.  ...v 


BEAHJIANASPATI,  bAKSHA,  AND  ADITI.  355 

And  wings,' — as  the  father,  generator,  disposer,  wfio/knows  all  worlds, 
gives'  fee  gods  their,  names,  and  is  beyond  the  comprehension  of 
mortals.  In  one»of_|!iS  verses  (the  4th)  of  the  first  of  these  hymnB, 
the  "poet  asks : .  “  What  was  the  forest,  what  was  the  tree,  out  of  which 
they  fashioned  heaven  and  earth  ?  Inquire  with  your  minds,  ye  sages, 
what  was  that  on  which  he  took,  his  stand  when  supporting  the 
world?”  This  verse  is  repeated  in  the  Taitt.  Br.  ii.  8,  9,  6  (and 
comes  in  immediately  after  the  end  of  R.V.  x.  129,  which  is  quoted  in 
the  same  place).  The  compiler  of  the  Brahmana  replies  to  the  question 
which  the  original  poet  had  left  unanswered,  by  saying  :  “  Brahma 
was  the  forest,  Brahma  was  that  tree,  out  of  which  they  fashioned 
heaven  and  earth.  Sages,  with  my  mind  I  declare  to  you,  he  took  his 
stand  upon  Brahma  when  upholding  the  world”  (6ee  above,  p.  32, 
note  57). 

(3)  Hiranyagarlha. 

Another  name  under  which  the  Deity  is  celebrated  in  the  Rig-veda, 
with  all  the  attributes  of  supremacy,  is  Hiranyagarbha.  In  the  121st 
hymn  of  the  tenth  book  this  god  is  said  to  have  arisen  ( samavarttata ) 
in  the  beginning,  the  one  lord  of  all  beings,  who  upholds  heaven  and 
earth,  who  gives  life  and  breath,  whose  command  even  the  gods  obey, 
who  is  the  god  over  all  gods,  and  the  one  animating  principle  (««w)  of 
their  being.  (See  the  4th  vol.  of  this  Work,  pp.  13  ff.) 

(4)  Brahmanaspati,  Dahha,  and  Aditi. 

In  another  hymn  (R.Y.  x.  72 ;  already  quoted  in  pp.  48  f.),  the 
creation  of  the  gods  is  ascribed  to  Brahmanaspati  (see  also  p.  280, 
above),  who  blew  them  forth  like  a  blacksmith  ;  529  while  the  earth  is 
said  to  have  sprung  from  a  being  called  Uttanapad ;  and  Daksha  and 
Aditi  were  produced  from  one  another  by  mutual  generation.  The 
gods,  though  formed  by  Brahmanaspati,  did  not,  it  is  said,  come  into 
existence  till  after  Aditi,  but  appear  to  have  had  some  share  in  the 
formation  or  development  of  the  world. 

The  hymn  is  almost  entirely  of  a  mythological  character,  the  only 
attempt  at  speculation  it  contains  being  the  declaration  that  entity 
sprang  from  nonentity.  The  manner  in  which  the  author  endeavours, 
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by  the  introduction  of  different  names,  and  the  ascription  to  thorn:  of 
various  agencies,  to  explain  the  process  of  creation,  forms  .a  striking 
contrast  to  the  sublime  vagueness  and  sense  of  mystery  v/hich  char¬ 
acterize  the  following  composition  (K.Y.  x.  129).K0*  « 


(5)  Nonentity,  Entity,  and,  the  One,  n.v.  x.  129. 

1.  Na  asad  asld  no  sad  asit  tadunlih  nasld  rajo  no  vyoma  paro  yab  | 
him,  avarivah  huha  hasya  Sarmann  anibhah,  him  asld  gdhanoM  gabhiram  [ 

2.  Na  mrityur  asld  amritafa  na  tarhi  na  ratryah  ahnaJi  asit  prafcetafr  | 
anld  avatam  svadhaya  tad  ekarn  tasmad  ha  ’anyad  na  pa/rah  hinchanasa  [ 

3.  Tamah  asit  tamasa  gulham  agre  apraketam  salilam  sarvam  a  idam  | 
tuchhyena  abhu  apihitarh  yad  asit  tapasas  tad  mahina  ’jayataiham  | 

4.  Namas  tad  agre  samavarttatadhi .  manaso  retail  prathamaiii  yad  asit  \ 
sdto  landhum  asati  niravindan  hridi  pratlshya  havayo  manlshd  |  5 
(=Yaj.  Sanh.  xxxiii.  74).  Tiraschlno  vitato  rasmir  esham  adhah  svid 
asld  wpari  svid  asit  \  retodhah  asan  maUmanah  asam  svadha  avastat 
prayatih  parastdt  |  6.  No  addha  veda  hah  ilia  pra  vochat  Initah  ajata 
hutah  iyam.  visrishtih  \  arvag  devdh  asya  visarjanena  atha  ho  veda  yatah 
ababhuva  |  7.  Iyam  visrishtir  yatah  ababhuva  yadi  va  dadhe  yadi  va  na  | 
yo  asyadhyahshah  parame  vyoman  so  anga  veda  yadi  va  na  veda  | 

“1.  There  was  then  neither  nonentity  nor  entity:  there  was  no 

530  This  hymn  has  been  already  translated  by  Mr.  Colebrooke  and  Professor  Muller, 
as  well  as  in  the  4th  vol.  of  this  'Work,  p.  4.  I  have  now  endeavoured  to  improve 
ray  own  version,  and  otherwise  to  illustrate  the  sense  of  the  hymn.  The  following 
is  a  metrical  rendering  of  its  contents : — 

“  Then  there  was  neither  Aught  nor  Nought,  no  air  nor  sky  beyond. 

What  covered  all  ?  Where  rested  all  ?  In  watery  gulf  profound  ? 

Nor  death  was  then,  nor  deathlessness,  nor  change  of  night  and  day. 

That  One  breathed  calmly,  self-sustained ;  nought  else  beyond  It'lay. 

Gloom  hid  in  gloom  existed  first— one  sea,  eluding  view. 

That  One,  a  void  in  chaos  wrapt,  by  inward  fervour  grew. 

Within  It  first  arose  desire,  the  primal  germ  of  mind, 

Which  nothing  with  existence  links,  ns  sages  searching  find. 

The  kindling  ray  that  shot  across  the  dark  and  drear  abyss,— 

Was  it  beneath  P  or  high  aloft  ?  What  bard  can  answer  this  ? 

There  fecundating  powers  were  found,  and  mighty  forces  strove, — 

A  self-supporting  mass  beneath,  and  energy  above. 

Who  knows,  who  ever  told,  from  whence  this  vast  creation  rose  ? 

No  gods  had  then  been  bom, — who  then  can  e’er  the  truth  disclose  ? 

Whence  sprang  this  world,  and  whether  framed  by  hand  divine  or  no, — 

It’s  lord  in  heaven  alone  can  tell,  if  even  he  can  show.” 
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atmospliG®,  cor  sky  above.  '  What  enveloped  [all’]'?  Where,  in  the 
receptacle,  of  wkat:  [was  it  contained]?  Was  it  water,  the  profound 
abyss  ?■■  2. 'Death  was :  riot  then,  nor  immortality:  there  was  no  dis¬ 
tinction- ®f  day  or  night.  That  One™  breathed  calmly,  self-supported ; 
there  was  nothing  different  from,  or  above,  it.  3.-  In  the  beginning 
darkness  existed,  enveloped  in  darkness.  All  this  was  undistinguish- 
able  water.™  That  One  which  lay  void,.  and  wrapped  in  nothingness, 
was  developed  by  the  power  of  fervour.  4.  Desire  first  arose  in  It, 
which  was  the  primal  germ  of  mind ;  [and  which]  sages,  searching 
with  their  intellect,  have  discovered  in  their  heart  to  be  the  bond 
which  connects  entity  with  nonentity.  5.  The  ray  [or  cord]  633  which 
stretched  across  these  [worlds],  was  it  below  or  was  it  above  ?  There 
were  there  impregnating  powers  and  mighty,  forces,  a  self-supporting 
principle  beneath,  and  energy  aloft.534  6.  Who  knows,  who  here  can 
declare,  whence  has  sprung,  whence,  this  creation  ?  The  gods  are 
subsequent 535  to  the  development  of  this  [universe] ;  who  then  knows 
whence  it  arose  ?  7.  Prom  what  this  creation  arose,  and  whether  [any 
one]  made  it  or  not, — he  who  in  the  highest  heaven  is  its  ruler,  he 
verily  knows,  or  [even]  he  does  not  know.” 

I  am  not  in  possession  of  Sayana’s  commentary  on  this  hymn ;  but 
the  scholiast  on  the  Taittirlya  Brahmana  (see  also  the  explanation  of 
verse  4,  in  commentary  on  Taitt.  Arany.  p.  142)  in  which  the  hymn  is 

631  Compare  R.V.  i.  164,  6,  “  What  was  that  One  in  the  form  of  the  unhom  which 
supported  these  six  worlds  f  ”  (vi  yas  tastambha  shal  ima  rajaihsi  ajasya  rape  him  api 
svid  ekam).  In  Valakhilya,  x.  2,  it  is  said :  eha  evagnir  bahudha  samiddah  shah 
suryo  visvam  anti  prabhutah  |  ckaivoshah  sarvam  idaih  vi  bhati  ekam  vai  idam  vi 
babhuva  sarvam  |  “  There  is  one  Agni,  kindled  in  many  places ;  one  mighty  Surya 
who  extends  over  all  things ;  one  Ushas  who  illuminates  this  entire  world ; — this  one 
has  been  developed  into  the  all.” 

683  In  the  M.  Bh.  S'antip.  6812  ff.,  it  is  said  that  from  the  aether  “was  produced 
water,  like  another  darkness  in  darkness ;  and  from  the  foam  of  the  water  was 
produced  the  wind  ”  ( tatah  sa(Uam  utpannam  tamasivaparam  tamah  ]  tasmach  cha 
salilotpUjSd  udatishthata  marutah). 

633  Professor  Aufrecht  has  suggested  to  me  that  the  word  rasmi  may  have  here  the 
sense  of  thread,  or  cord,  and  not  of  ray. 

6Si  Does  this  receive  any  illustration  from  R.V.  i.  169,  2  (quoted  above,  p.  21), 
which  speaks  of  the  “thought  (mams)  of  the  father”  (Dyaus),  and  of  the  “mighty 
independent  power  (maid  svatmas)  of  the  mother  ”  (Earth)  P 

636  Compare  x.  72,  2,  3,  quoted  aboye,  p.  48,  and  x.  97, 1,  where  certain  plants 
are  said  to  be  anterior  to  the  gods,  by  three  yngas  (yah  ashadhth  ptirvah  jatah 
dcvebhgas  triyugam  pura). 
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repeated  (ii.  8,  9,  3  IE),  explains  it  in  conformity  with  £he ‘philo¬ 
sophical  ideas  of  a  later  period.  From  such  sources  we  have  no  right 
in  general  to  expect  much  light  on  the  real  meaning  of  the  ancient 
Yedie  poets.  The  commentator  in  question,  who  is  obliged  to‘  find  in 
the  words  of  the  infallible  Yeda  a  meaning  consistent  with  the  specu¬ 
lations  believed  to  be  orthodox  in  his  own  age,  interprets  the  first  verse 
as  follows,  in  term?  which,  ^indeed,  after  all,  may  not  be  far  from 
correctly  expressing  its  general  purport :  Tadu  punasrishtih  prallna 
uttarasrishtii  cha  na  utpannd  tadanim  sadasail  dee  api  ndbhutam  | 
numarupawtiishtatvena  spashtapratlyamanam  jagat  “sat-’^abdcna  lichgate 
naravishanadisamanam  sunyam  “asad”  ity  uchyate  |  tadubhayam  nasit  ] 
hintu  Icachid  avyahtavasthd  aslt  |  sd  cha  vispashatvabhavad  m  sail  jag ad- 
utpddahatvena  sadbhavad  napy  asatl  |  “In  the  interval  between  the 
absorption  of  the  previous,  and  the  production  of  the  subsequent, 
creation,  there  was  neither  entity  nor  nonentity.  The  world  at  the 
time  when,  by  possessing  both  ‘name’  and  ‘form,’ 636  it  is  clearly 
manifested,  is  designated  by  the  word  ‘entity,’  while  a  void  which 
may  be  compared  to  such  non-existing  things  as  a  ‘man’s  horns,’  etc., 
is  called  ‘  nonentity.’  Neither  of  these  states  existed ;  but  there  was  a 
Gertain  unapparent  condition,  which,  from  the  absence  of  distinctness, 
was  not  an  ‘  entity,’  while  from  its  being  the  instrument  of  the  world’s 
production,  it  was  not  a  ‘  nonentity.’  ” 

A  much  older  commentary  on  this  verse,  probably  one  of  the  oldest 
extant,  is  the  following-  passage  from  the  S'atap.  Br.  x.  5,  3,  1 :  na 
iva  vai  idam  agre  asad  asld  na  iva  sad  aslt  |  asldjva  vai  iddm  agre  na 
iva  aslt  |  tad  ha  tad  manah  eva  dsa  \  2.  Tasmad  etad  rishina  'bhyanulctam 
“  na  asad  asld  no  sad  aslt  tadanim  ”  iti  \  na  iva  hi  sad  mam  na  iva 
amt  |  3.  Tad  idam  manah,  srishtam  dvwabubhushad  niniktataram  mfir- 
tataram  |  tad  atmdnam  amaichhat  |  tat  tapo  Hapyata  |  tat  prdmnrehhat  | 
tat  shattriiniatam  sahasrdny  apa&yad  atmano  ’gnln  arhdn  manomayan 
manaschitah  ityadi  \  “In  the  beginning  this  [universe]  was  not 
either,  as  it  were,  nonexistent,  nor,  as  it  were,  existent.  In  the 

836  These  Vedantic  terms  name  and  form  occur  (as  observed  in  the  Section  on 
Yarns,  p.  309)  in  the  Atharva-veda,  x.  2, 12 :  “  Who  placed  in  him  (Purusha)  name, 
magnitude,  and  form  ?  ”  and  in  xi.  7,  1 :  “In  the  remains  of  the  sacrifice  (uchhuhtp) 
name  and  form,  in  the  remains  of  the  sacrifice  the  world,  is  comprehended.”  The 
original  texts  will  be  found  further  on  in  the  subsections  on  Purusha  and  Uchhishta. 
See  S'atap.  Br.  xi.  2,  3,  1  ff.,  to  be  quoted  below,  in  the  subseotion  on  Brahma. 
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beginning  this  universe  was,  as  it  were,  and  was  not,  as  it  were. 
Then  it- was  only  that  mind.  "Wherefore  it  has  been  declared  by  the 
rishi  (in  the  verse  before  us),  ‘  There  was  then  neither  nonentity 
nor  .entity ;  ’  for  mind  was,  as  it  were,  neither  entity  nor  non¬ 
entity.  2.  Then  this  mind,  being  developed,  wished  to  become  mani¬ 
fested,  more  revealed,  more  embodied.  It  sought  after  itself;  it 
practised  austere  fervour.  It  swooned.  It  beheld  36,000  of  its  own 
fires,  suns,  formed  of  mind,  placed  by  mind,  etc.”  Mind  then  creates 
voice,  voice  creates  breath,  breath  creates  eye,  eye  creates  ear,  ear 
creates  work  (or  ceremony),  and  work  creates  fire. 

These  ideas  of  entity  and  nonentity 637  seem  to  have  been  familiar  to 
the  later  Yedic  poets,  as  in  R.V.  x.  72  (noticed  above,  and  translated  in 
the  section  on  Aditi,  p.  48),  we  find  it  thus  declared  (verses  2,  3),  that 
in  the  beginning  nonentity  was  the  source  of  entity :  “In  the  earliest 
age  of  the  gods  entity  sprang  from  nonentity ;  in  the  first  age  of  the 
gods  entity  sprang  from  nonentity.”  In  the  A.Y.  x.  7,  10  (which 
will  be  quoted  in  the  subsection  on  Skambha),  it  is  said  that  both 
nonentity  and  entity 539  exist  within  the  god  Skambha ;  and  in  verse 
25  of  the  same  hymn:  “Powerful  indeed  are  those  gods  who  sprang 
from  nonentity.  Men  say  that  that  nonentity  is  one,  the  highest, 
member  of  Skambha.”  533  The  Taittiriya  Upanishad  also  (Bibliotheca 
Indica,  p.  99)  quotes  a  verse  to  the  effect :  “  This  was  at  first  non¬ 
entity.  From  that  sprang  entity”  {asad  vai  idam  agre  asit  \  tato  vai 
sad  ajayata). 

The  author  of  the  Chhandogya  Upanishad  probably  alludes  to  some 
of  these  texts  when  he  says  (vi.  2,  1  f.  Bibl.  Ind.  p.  387  f.):  Sad  eva 
somya  idam  agre  usid  elcam  eva  advitlyam  I  tad  ha  eke  ahur  “  asad  eva 

<37  The  Taitt.  Arany.  i.  11,  1  (Bibl.  Ind.  p.  84),  ascribes  the  development  of  ex¬ 
istence  from  nonexistence  to  the  seven  rishis,  etc.  (asatah  sad  yc  tatakshnr  rishayah 
sapta  Atria  cfm  yot  \  sane  trayo  Ayastyas  cha). 

«38  Another  verse  of  the  A.Y.  xvii.  1, 19,  says :  “Entity  is  founded  (pratishthitam) 
on  nonentity ;  what  has  become  (bhuta)  is  founded  on  entity.  What  has  become  is 
based  ( ahitam )  on  what  is  to  be,  and  what  is  to  be  is  founded  on  what  has  become  ” 
{asati  eat  pratishthitaih  sati  bhutam  pratishthitam  I  bhutam  ha  bhavyc  ahitam 
bhmyam  bhute pratishthitam). 

sao  This  phrase  (see  above,  p.  51)  is  also  applied  to  Agni  in  R.V.  x.  6,  7,  where  it  is 
said  that  that  god,  being  “  a  thing  both  asat,  nonexistent  (i.e.  unmanifested),  and  eat , 
existent  («.c.  in  a  latent  state,  or  in  essence),  in  the  highest  heaven,  in  tho  creation  of 
Daksha,  and  in  tho  womb  of  Aditi  (comp.  R.V.  x.  72,  4  f.),  became  in  a  former  ago 
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idam  agrc  asU  clam  cva  advitiyam  iasmud  asatah  saJ/uyd^J^ 
tu  hhalu  somya  ccaih  syad  iti  ha  uvacha  latham  asatah-  sajjdycla~i&  f 
sat  tv  eva  somya  idam  agrc  mid  clam  eva  advitiyam  [  tad  (dhJiaia  Mil', 
syam  prajdycya  iti  |  “This,  o  fair  youth,  was  in  the  beginning;  ex¬ 
istent  (or  entity)  (sat),  one  without  a  second.  Kow  some  say*  ‘This 
was  in  the  beginning  non-existent  (or  non-entity)  (asat),  one  without 
a  second ;  wherefore  the  existent  must  spring  from  the  non-existent.’ 
2.  But  how,  o  fair  youth,  he  proceeded,  can  it  be  so  1  How  can  the 
existent  spring  from  the  non-existent  ?  But,  o  fair  youth,  this  was  in 
the  beginning  existent,  one  without  a  second.  That  [entity]  thought, 

‘  Let  me  multiply  and  be  produced.’  ” 010 

There  does  not  appear  to  be  any  discrepancy  between  the  statement 
in  B.V.  x.  129,  1,  “There  was  then  neither  nonentity  nor  entity,”  and 
the  doctrine  of  the  Chhandogya  Upanishad,  for  in  the  second  verse  of 
the  hymn,  also,  a  being  designated  as  the  One  is  recognized  as  existing, 
which  may  be  regarded  as  answering  to  the  primal  entity  of  the  Up- 
anishad ;  while  the  original  non-existence  of  anything,  whether  non¬ 
entity  or  entity,  asserted  in  the  first  verse,  may  merely  signify,  as  the 
commentator  on  the  Taittirlya  Brahmana  explains,  that  there  was  as 
yet  no  distinct  manifestation  of  the  One.  In  like  manner  the  A.Y.  x. 
7.  10,  25  (quoted  above),  does  not  assert  the  absolute  priority  of  non¬ 
entity,  but  affirms  it  to  be  embraced  in,  or  a  member  of,  the  divine 
being  designated  as  Skambha.  The  Chhandogya  Upanishad  has,  how¬ 
ever,  a  greater  appearance  of  being  at  variance  with  itself,  iii.  19,  1 
(asad  evedam  agre  dsit  tat  sad  asU),  and  with  the-  Taittirlya  Upanishad, 
as  well  as  with  verses  2  and  3  of  the  72nd  hymn  of  the  tenth  book  of 
the  E.Y.,  above  cited,  which  assert  that  entity  sprang  from  nonentity. 
If  these  verses  are  to  be  taken  literally  and  absolutely,  we  must 
suppose  the  poet  to  have  conceived  the  different  creative  agents  whom 
he  names,  Brahmanaspati,  Uttanapad,  Daksha,  and  Aditi,  to  have 
sprung  out  of  nothing,  or  from  each  other,  or  to  be  secondary  mani¬ 
festations  of  the  entity  which  was  the  flint  product  of  nonentity.  If, 
however,  with  the  commentators,  we  take  “nonentity”  to  denote 
merely  an  undeveloped  state,  there  will  be  no  contradiction. 

the  first-born  of  our-  ceremonial,  and  is  both  a  bull  and  a  cow.”  In  A.Y.  xi.  7,  3,  it 
is  said  that  the  ttchhish(ka  (remains  of  the  sacrifice)  is  both  can  and  asan  (masculine). 

640  See  English  irons,  p.  101,  which  I  have  not  followed. 


Tile  first  movement  in  the  process  of  creation  as  conceived  in  the 
x.  129)  is  this :  the  One,  which  in  the  beginning  breathed 
ealmly,  self-sustained,  is  developed  by  the  power  of  tapas,  by  its  own 
inherent,  heat  (as  Professor  Muller  explains,  Anc.  Sansk.  Lit.  p.  561), 
or  by  rigorous  and  intense  abstraction  (as  Professor  -Roth  understands 
the  word;  see  his  Lexicon,  s.u.).541  This  development  gave  occasion 
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to  desire  (Kama)  which  immediately  took  possession  of  the  One,  and  is 
described  as  the  first  germ  of  mind,  and  the  earliest  link ca 'between 
nonentity  and  entity.  The  poet  then  goes  on  to  speak  of  impregnating 
powers,  and  mighty  forces,  of  receptive  capacities,  and  active  energies; 
but  confesses  himself  unable  to  declare  how  the  universe  was  produced. 
The  gods  themselves  having  come  into  existence  at  a  later  stage  of 
creation,  were  not  in  a  position  to  reveal  to  their  worshippers  the 
earlier  part  of  the  process  of  which  they  had  not  been  witnesses.  The 


gods  ascended  to  heaven,  the  centre  of  immortality,  having  left  behind  their  body.” 
But  si.  6,  5,  connects  tapas  with  heat:  “The  Brahmachurin,  horn  before  Brahma, 
dwelling  (or  clothed)  in  heat,  arose  through  tapas"  {purm  jdto  Brahmano  Irahma- 
charl  gharmam  vasdnas  tapasodatishthat.  In  A.Y.  vii.  61,  tapas  is  connected  With 
Agni.  In  A.V.  xvii.  1,  24,  tapas  means  the  heat  of  the  sun.  Tapas  is  mentioned 
along  with  karmm  in  A.V.  xi.  8,  2,  and  is  said  to  have  been  produced  from  it 
(ibid.  v.  6). 

642  The  commentator  on  the  Taitt.  Br.  ii.  8,  9,  6  (p.  928  of  Calcutta  edition,  in 
Bibl.  Ind.)  says :  kdmasya  sarva-vyavahdra-Jiettttvam  Vdjasamyinah  samamananti 
atho  khalv  dhuh  “ kdmamayali  evayam  purushah’’  iti  |  Yyaso'pi  smarati  “  Icama- 
bandhanam  evedam  ndnyad  astiha  handhanam  ”  iti  |  asmad-amtbhave  'pi  tathd 
drisyate  \  sarvo  hi  purushah  prathamam  kinchit  kamayitm  tadartham  prayata- 
manah  sukham  duhkham  va  labhUa  \  “The  Vajasaneyins  record  that  desire  is  the 
cause  of  all  action,  and  say :  *  this  Purusha  is  himself  actuated  by  desire’  (Brihadar. 
Up.  p.  864).  And  Vyasa  too  declares  in  his  smriti,  ‘  That  which  hinds  this  world  is 
desire ;  it  has  no  other  bond.’  The  same  thing,  too,  is  seen  within  our  own  observa¬ 
tion  ;  for  it  is  only  after  a  man  has  first  desired  something- that  he  will  strive  after  it, 
and  so  experience  pleasure  or  pain.”  In  numerous  passages  of  the  Brahmanas  and 
Upanishads  (as  in  those  quoted  in  the  last  note),  we  are  told  that  the  first  step  in  the 
creation  was  that  Prajapatior  Brahma  “desired”  ( akamayata ).  In  his  remarks  on  the 
passage  of  the  Taittirlya  Upanishad,  quoted  in  the  last  note,  S’ankara  considers  it 
necessary  to  explain  that  the  supreme  Soul  is  not  subject  to  the  dominion  of  desire,  as 
if,  like  men,  he  had  any  wish  unfulfilled,  or  were  subject  to  the  influence  of  any 
desirable  objects  external  to  himself,  or  were  dependent  on  other  things  as  instru¬ 
ments  of  attaining  any  suoh  external  objects ;  hut  on  tho  contrary,  is  independent  of 
all  other  things,  and  himself,  with  a  view  to  tho  interests  of  living  beings,  originated 
his  desires  which  possess  the  characteristics  of  truth  and  knowledge  (or  true  know¬ 
ledge),  and  from  being  a  part  of  himself,  are  perfectly  pure  ( kamayitritvad  asmad- 
adi-vad  anaptakamam  ohet  |  na  |  svalantryat  |  yathd  ’ nydn  paramsVcritya  hamadi- 

doshak  pravarttayanti  na  tathd  JBrahmanah  pravarttakah  hmndli  |  kathain  tarhi 

satya-jndm-lakshandh  svatmabhutalmd  visuddhah  |  na  tair  Brahma  pravarttyatc  \  ‘ 
iesham  tu  tat-pravarttakam  Brahma  prani-karmapekshayd  \  tasmat  svatantryaih 

kameshu  Brahmanah  j  ato  na  anaptakamam  Brahma  sddhandntardnapekshatvdoh 

oha  I  kincha  yathd  ’nyesham  andtmaUiwta]}  dharmadi-nimittapekshah  kdmah  svatma-  ■ 
vyatirikta-karya-karana-sMhandntarapekshachhu  [-5s  c/ia?]  na  tathd  Brahmano 
nimitlddy-apekshatvam).  I  shall  below  treat  further  of  Kama,  as  a  deity,  and  of 
his  correspondence  with  the  Greek  ‘"Epm,  as  one  of  the  first  principles  of  creation. 
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very  gods  being  at  fault,  no  one  on  earth  is  able  to  say  what  was  the 
origin  6f  the  world,  and  whether  it  had  any  creator  or  not.  Even  its 
rnler  in  the  highest  heaven  may  not  be  in  possession  of  the  great  secret. 

Such  a.eonfession  of  ignorance  on  the  part  of  a  Yedic  rishi  could  not, 
however,  he  taken  in  its  obvious  and  literal  sense  by  those  who  held 
the  Veda  to  have  been  derived  from  an  omniscient  and  infallible  source. 
And  in  consequence  the  commentator  on  the  Taittiriya  Brahmana  is 
obliged  to  explain  it  away  in  the  following  fashion : — 

Atra  Jceehid  dgamam  upehhya  sva-sva-buddki-balud  amjathd  'nyathd 
utprchshante  \  tathd  hi  paramdnmo  mulalcdranam  Hi  Kundda-Gauta- 
madayo  manyante  [  svatantram  achetanam  pradhdnam  jagato  mulalcdra¬ 
nam  iti Eapila-prabhritayah  \  sunydiito  jagad-utpatlir  iti  Mddhyamilcdh  | 
jagato  hdranam  ova  nditi  svabhdvdtah  eva  avatishthate  iti  Lohdyatikdh  \ 
te  serve  'pi  bhrdntah  eva  |  “ ho  addha  veda”  jagat-kdranam  ko  ndma 
purushah  sakshad  avagachhaii  |  anavagatya  cha  “hah  iha  pravoehat” 
svayam  adrishtvd  ko  ndma  jagat-kdranam  idrig  iti  vaktum  saknoti  j  ko 
’yarn  atra  vaktavyamsah  iti  chet  |  uchyate  \  ityaih  vividhd  srishtih  “kutah 
djata  ”  ta{ka  ?)smdd  upaddna-kdrandt  sarvatah  utpannd  punarapi  kuto 
nimiitdd  utpannd  iti  tad  idam  updddnam  nimittam  dxa  vaktavyam  tach 
eha  vaktum  aiakyam  \  kuto  'iaktir  iti  chet  \  uchyate  \  kith  devuh  etad 
brdyuh  kuto  ’nyah  kahhid  manushyah  \  na  tdvad  devdh  vaktum  saktdh  te 
hy  asya  jagato  vividhasrishter  “  arvdg  ”  eva  vidyante  na  tu  srishteh 
purvarh  te  santi  \  yadd  devdndm  api  idrisl  gatis  tadamm  “ yatah  ” 
jagad  “ababhuva”  tat  kdranaih  vaktum  anyah  “ ko ”  vd  “veda”  |  devas 
cha  manushyds  eha  srishteh  pray  anavasthdndd  na  tdvat  pratyakshena 
pakyanti  tadanim  svayam  eva  abhdvdd  ndpy  anumatum  saktas  tad-yog- 
yayor  hetudrish tdntayor  abhdvat  \  tasmad  atigambhlram  idam  para- 
martha-tattvaih  vaidika-samadhigamyam  ity  abliiprdyah  |  .  .  .  .  iyarii 
drikjamand  bhuta-bliautika-rupd  vividhd  srishtir  yatah  updddnakdranad 
“ababhuva”  sarvatah  utpannd  tad  updddnakdranam  yadi  vd  kinchit 
svarupath  dhritvd  ’vatishthate  yadi  vd  tasya  svarupam  era  ndsti  tarn 
'imam  nirnayam  yah  Paramcsvaro  ’sya  jagato  “  ’dhyakshah”  svami  “so 
anga  veda  ”  sa  eva  veda  yadi  vd  so  'pi  na  veda  [  isitrUitavyudi-laukika- 
vyavahdra-drishtyd  “so  anga  veda”  ity  uktam  \  yatra  tv  asya  sarram 
dfmd  eva  abhut  kern  ham  pahycd  ityddi-sarva-vyavalidrdtita-paramdrtha- 
drishtyd  “yadi  vd  na  veda”  ity  uktam  \  ato  mamishyddishu  lad-vedana- 
Lankd  'pi  ddrdpctd  | 
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“There  are  certain  persons  who  contenm  revelation,  awl  pr3pomi& 
different  theories  of  creation  hy  their  own  reason.  .  Thus,  the  followers 
of  Kanada  and  Gautama,  etc.,  consider  atoms  to  be  the  ultimate  cause 
of  the  world.  Kapila  and  others  say  that  an  independent  and  un¬ 
conscious  Pradhana  is  the  cause.  The  Madhyamikas  declare  that  the 
world  rose  out  of  a  void,  etc.  The  Lokayatikas  say  that  the  universe  has 
no  cause  at  all,  but  exists  naturally.  All  these  speculators  are  in  error. 
Our  hymn  asks  what  mortal  knows  hy  actual  observation  the  cause  of 
the  world  ?  and  not  having  himself  had  ocular  proof,  how  can  any 
one  say  it  was  so  and  so  ?  The  points  to  be  declared  are  the  material 
and  instrumental  causes  of  the  universe,  and  these  cannot, be  told. 
The  reason  of  this  impossibility  is  next  set  forth.  Can  the  gods  give 
the  required  information  f  Or,  if  not,  how  can  any  man  ?  The  gods 
cannot  tell,  for  they  did  not  precede,  but  are  subsequent  to,  the 
creation.  Since  the  gods  are  in  this  predicament,  who  else  can  know  ? 
The  purport  is,  that  as  neither  gods  nor  men  existed  before  the  creation, 
and  cannot  therefore  have  witnessed  it,  and(as  they  are  at  the  same  time 
unable  to  conclude  anything  regarding  it,  from  the  absence  of  any  ade¬ 
quate  reason  or  illustrative  instance,  this  great  mystery  can  only  be 
imderstood  by  those  versed  in  the  Yedas. . .  .The  last  verse  of  the  hymn 
declares  that  the  ruler  of  the  universe  knows,  or  that  even  he  does  not 
know,  from  what  material  cause  this  visible  world  arose,  and  whether 
that  material  cause  exists  in  any  definite  form  or  not.  That  is  to  say, 
the  declaration  that  ‘  he  knows  ’  is  made  from  the  stand-point  of  that 
popular  conception  which  distinguishes  betweeen  the  ruler  of  the  uni¬ 
verse  and  the  creatures  over  whom  he  rules ;  while  the  proposition 
that  ‘he  does  not  know’  is  asserted  on  the  ground  of  that  highest 
principle  which,  transcending  all  popular  conceptions,  affirms  the 
identity  of  all  things  with  the  supreme  Soul,  which  cannot  see 
any  other  existence  as  distinct  from  itself.  [The  sense  of  this 
last  clause  is,  that  the  supreme  Soul  can  know  nothing  of  any  object 
being  created  external  to  itself,  since  no  such  object  exists].  “A 
fortiori,  the  supposition  that  such  beings  as  men  could  possess  this 
knowledge  is  excluded.” 

It  would,  however,  be  absurd  to  imagine  that  the  simple  author  of 
the  hymn  entertained  any  such  transcendental  notions  as  these.  He 
makes  no  pretensions  to  infallibility,  but  honestly  acknowledges  the 
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parplfcdty  which  he  felt  in  speculating  on  the  great  problem  of  the 
origin- of  the  universe.613 

As  a  further  illustration)  both  of  the  more  ancient  and  the  later 
ideas?  Of  the  Indians  regarding  the  creation  of  the  -world,  and  the 
manner  in  which  the  supreme  Spirit,  previously  quiescent,  was  moved 
to  activity,'! add  another  passage  from  the  Taittirlya  Brahmana,  ii.  2, 
9, 1,  with  some  of  the  commentator’s  remarks.  The  text  of  the  Brah¬ 
mana  runs  thus :  644  “  This  [universe]  -was  not  originally  anything. 
There  was  -neither  heaven,  nor  earth,  nor  atmosphere.  That  being 
nonexistent  (nsat),  resolved,  ‘Let  me  be.’  That  became  fervent  (or 
practise4  rigorous  abstraction,  atapyata).  From  that  fervour  (or 
abstraction)  smoke  was  produced.  That  became  again  fervent.  From 
that  fervour  fire  was  produced.  That  became  again  fervent.  From 
that  fervour  light  was  produced.”  And  so  on, — flame,  rays,  blazes, 
etc.,  being  generated  by  a  repetition  of  the  same  process,  (It  may 
perhaps  he  considered  that  the  manner  in  which  the  word  tapas  is 
used  in  this  passage  is  favourable  to  the  idea  that  in  B.Y.  x.  129,  3,  it 
signifies  heat  rather  than  rigorous  abstraction.) 

Ibid.  ii.  2,  9,  10 :  Asato  ’ dh{  mano  ’srijyata  |  manah  Prajapatim 
asrijata  |  Prajtipatih  prajdk  asrijata  |  “  From  the  nonexistent  mind 
( [manas )  was  created.  Mind  created  Prajapati.  Prajapati  created 
offspring.” 

The  commentator’s  explanation  of  the  first  part  of  this  passage  is  in 
substance  as  follows :  “  Before  the  creation  no  portion  existed  of  the 
world  which  we  now  see.  Let  such  a  state  of  nonexistence  be  sup¬ 
posed.  It  conceived  the  thought,  ‘Let  me  attain  the  condition  of 
existence.’  Accordingly,  this  state  of  things  is  distinctly  asserted  in 
the  Upanishad  (the  Taittirlya,  see  above,  p.  359) :  ‘  This  was  origi¬ 
nally  nonexistent.  From  it  existence  was  produced.’  Here,  by  the 
word  ‘  nonexistent,’  a  state  of  void  (or  absolute  nullity),  like  that  ex¬ 
pressed  in  the  phrase  ‘a  hare’s  horns,’  is  not  intended ;  but  simply  a 
-state  in  which  name  and  form  were  not  manifested.  Hence  the  Yiija- 
saneyins  repeat  the  text :  ‘  This  was  then  undeveloped ;  det  it  be 
developed  through  name  and  form.’  Earth,  the  waters,  etc.,  ore 

sis  Similar  perplexity  is  elsewhere  expressed  on  other  subjects  by  the  authors  of 
the  hymns.  See  the  3rd  vol.  of  tide  Work,  pp.  279  f. 

The  words  of  tho  original  will  bo  found  in  the  1st  voL  of  this  work,  pp.  27  f. 
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*  name.’  Hardness  and  fluidity,  etc.,  are  ‘  form.’  ”  ,.-^0xc  -W'ords'f  %n. 
developed”  and  “developed  ”  are  then  defined,  and  Mann,  i.'S,  is  quoted; 
in  proof.  The  supposition  that  the  passage  before  us  catrbe  intended 
to  denote  a  void  is  nest  contravened  by  adducing  the  text  of  the 
Chliandogya  TJpanishad  above  quoted,  where  that  theory  is  referred  to 
and  contradicted.  “In  the  Aitareya  TJpanishad  (at  the  beginning)  it 
is  declared  :  ‘  Soul  alone  was  in  the  beginning  this  [universe],  no¬ 
thing  else  was  active.’  Hence  the  negation  in  our  text,  ‘  This  [uni¬ 
verse]  was  not  originally  anything,’  refers  to  the  world,  consisting  of 
name  and  form,  framed  by  the  Supreme  Spirit,  and  is  not  to  be  under¬ 
stood  absolutely.  Designated  by  the  word  ‘  nonexistent '  {mat),  be¬ 
cause  devoid  of  name  and  form,  but  still  (really)  existing  (sat),  the 
principle  [called]  the  Supreme  Spirit,  impelled  by  the  works  of  the 
creatures  absorbed  in  It,  conceived  a. thought  in  the  way  o'f  a  reflec¬ 
tion,  ‘Let  me  be  manifested  as  existent  in  the  shape  of  name  and 
form.’  As  a  man  in  a  deep  sleep  awakes  that  he  may  enjoy  the  fruit 
of  his  works,  so  the  thought  of  causing  all  living  creatures  to  enjoy 
the  fruit  of  their  works  arose  in  the  Supreme  Spirit.  Possessed  by 
such  a  thought,  that  principle  [called]  the  Supreme  Spirit,  practised 
rigorous  abstraction  ( tapas )  as  a  means  of  creating  name  and  form. 
Here  tapas  does  not  mean  any  such  thing  as  the  kriehhra  or  ehandra- 
yana  penances,  or  the  like  ;  but  denotes  consideration  regarding  the 
particular  objects  which  were  to  be  created.,  "Wherefore  writers  of  the 
Atharva-veda  school  record  the  text  :  ‘He  who  is  omniscient,  all- 
understanding,  whose  tapas  consists  of  knowledge.’  From- the  fact  that 
this  tapas  has  nothing  of  the  character  of  any  penance,  it  may  be 
properly  regarded  as  denoting  the  reflection  of  a  being  who,  though 
unembodied,  is  yet  omnipotent,”  etc.,  etc.  “  From  the  supreme  God, 
being  such  as  has  been  described,  in  conformity  with  his  volition,  a 
certain  smoke  was  produced,”  etc.,  etc. 

( Yad  idaiii  stkavara-jangama-rupam  IhubMdirupmn  ehajagad  idamih 
drisyate  tathimapi  srishtch  purvam  naiva  aslt  \  tat  tudrisam  asad- 
rupam  eva  mrttamunum  sydt  |  sad-rupatam  prapnuyam  ity  etudnsam 
mano  ’ leuruta  \  tatha  cha  upauishadi  purvam  asad-rupam  paschut  sad- 
rupatotpattii  cha  vispashtam  amnayate  “  asad  mi  idam  agre  asit  tato  vai 
sad  ajayata”  iti  ,J  atra  “  asat~” sabdena  na  sasa~vishu.nd.di-samdnarh 
tunyatvaih  mvahshitam  Mm  tarhy  anabhivyakta-vama-rupalmm  \  atah  eva 
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Yajasancyinah  samamananti  “  tad  ha  idatn  tarhy  avydkritam  dslt  |  tad 
ndm a-rdpdbliyum  cva  vyakriyeta”  iti  \  bhumir  dpah  ityudikam  ndma 
katUnyaAlravddikam  rUpam  |  .  .  .  .  Aitareyinas  tv  adhlyate  “  dtmd  vai 
idam  elmlj,  eva  agre  asld  na  anyat  hinchana  mishad  ”  iti  |  tasmud  “naiva 
kincham  aMd”  ity  ay  am  nishedhah  Paramdtma-nirmita-nama-rupdt- 
maka - jagad-vishayo  na  tu  kritsna-vishayah  \  ndma-rupa-rahitaj,vena 
“  asat”-  iabda-vdchyam  sad  eva  avasthitam  Paramutma-tattvam  svdtmany 
avtarhita-pruni-harmapreritam  sad  ndma-rupukdrena  uvirbhaveyam  iti 
parydhehma-rupam  mano  ’huruta  \  yathd  gudha-nidram  prdptasya 
purushasya  karma-phala-bhogaya  prabodhah  utpadyate  tathd  sarvdn 
pirdninah  sva-sva-harma-phalam  bhojayitum  idriso  vichurah  Paramdt- 
manah  prddwrabhut  ]  tathdvidha-vichura-yuhtam  tat  Paramulma-tattva- 
Tupani  mma-rupa-srishti-sudhana-rapam  tape  ’ huruta  |  na  atra  tapah 
krichhra- chandrayanddi-rupaip,  |  hintu  srashtavya-padurtha-visesha- 
vishayam  paryulochanam  \  atah  eva  Atharvanikuh  dmananti  “  yah 
sarvajnah  sarvavid  yasya  jndnamayam,  tapah  ”  iti  |  krichhrddi-rupatva- 
bhdvad  asanrasya  api  sarva-ialcli-yuktasya  paryulochanam  upapannam  | 
....  tddriiut  tasmdt  Paramesvardt  sva  -  sankalpunusdrena  kaschid 
dhumah  udapadyata  |) 


(6)  Purusha. 

Another  important,  but  in  many  places  obscure,  hymn  of  the  Rig- 
veda,  in  which  the  unity  of  the  Godhead  is  recognized,  though  in  a 
pantheistic  sense,  is  the  90th  of  the  tenth  hook,  the  celebrated 
Purusha  Sukta,645  which  is  as  follows  : 

1.  Sahasraslrshuh  Purushah  sahasrdkshah  sahasrapdt  |  sa  bhumim 
mivalo  vritvd  aty  atishthad  dasdngulam  |  2.  Purushah  evedam  sarvaih 
yad  bhutaih  yach  clia  bhavyam  \  utdmritatvasyesuno  yad  anncndlirohdti  | 
3.  Etuvdn  asya  mdhimd  alo  jydyums  cha  Purushah  \  pudo  'sya  vised 

Translations  of  this  hymn  (which  is  also  given  with  slight  variations  in  Vaj.  S. 
13, 1-16,  and  A.V.  19,  6,  and  7,  5,  4)  will  be  found  in  Mr.  Colebrooko's  Sliscel.  Ess. 
i.  167  (see  also  the  note  in  p.  309  of  the  6amo  volume),  as  also  in  tho  1st  vol.  of  this 
■Work,  9  ff  ;  (into  French)  in  the  Preface  to  Burnouf’s  Bhugavata  Purina,  vol.  i. 
pp.  cxxxi.  ff.  (where  see  tho  notes) ;  and  (into  German)  in  Professor  Weber's  Ind. 
Stud.  ix.  5  ff.  I  hnvo  now  endeavoured  to  supply  somo  further  illustrations  of  tho 
ideas  in  tho  hymn.  I  hnvo  passed  ovor  soveral  obscurities  on  which  1  have  been 
unable  to  throw  any  light.  The  first  two  verses  arc  given'  in  the  S  volus'vntaro 
Upanishad,  iii.  14,  16,  where  tho  commentary  may  be  consulted. 
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bhulani  iripad  asydmriiam  ilivi)  4.  Tripoli  •u.rddhvt’li.  vd  I’M  1‘XTV, sixth 
pMo  ’sychdbhavat  punah  |  tato  vishvan  mjahrumat  suhanuna'me  alH  \ 
5.  Tasmud  Viral  aj&yata  Virujo  aihi  Pvrushah  |  sa  jcdo  aly  arichyda 
paholmd  bhumim  atho  purah  |  G.  Tat  Purushona  havishd  dcv&h  ya.jncM 
atamata  \  vasanlo  asydsid  iljyam  grishmalj.  idkmah  iarad  Iw.vili  j  7.  7,‘affi 
yajnam  barhishi  praulishan  Pnrusham  jatam  agratalj,  \  Una  dcv&h  aya- 
janta  mdhyah  rishayak  cha  ye  j  8.  Tasmud  yajnat  sarvahdah  sambhri- 
tam^priskadujyam  j  paiuihs  tarns  chahre  vuyavyun  uranyun  grampus  che 
ye  I  9-  Tasmad  yajnat  sarvalmtah  richah  samuni  jajnire  J  oiihandumci 
jajnire  tasmud  yajus  tasmad  ajuyata  |  10.  Tasmad  ahull  ajuyanta  ye  he 
cha  ubhayadatah  \  guvo  ha  jajnire  tasmdt  iasmaj  jatuh  agamyah  |  11. 
■Yat  PurushaiA  vi  adadhuh  katidliu  vi  ahalpayan  |  muhhaiii  him  asya-  haw 
luhu  hu  aril  padau  uchyete  |  12.  Pruhma.no  ’sya  mthhmn  usld  buha  raja- 
nyah  hritah  \  urv.  tad  asya  yad  misyah.padbhyafn  siidro  ajdyata  |  13. 
Chandramah  manaso  j&tas  chahshoh  Sanyo  gja-yata  |  tmthhad  Indrah  cha 
Agnis  cha  pran&d  Vayur  ajuyata  |  14.  Nubhyah  acid  antarihhaSi  Sirchno 
dyauh  samavartata  |  padbliyam  bhumir  disahjrotrdt  tathd  Man  ahalpa¬ 
yan  |  15.  Saptasyusan  paridhayas  irih  sapta  samidhah  hritah  |  dev&h 
yad  yajnam  tanvdnuh  abadhnan  Purusham  pabim  \  16.  Yajnena  yajnam 
ayajanta  devas  tdni  dharmuni  prathamdni  usan  \  to  ha  naham  mahimd- 
nah  sachanta  yatra  pilrve  iudhydh  santi  devuh  | 

“  1.  Purusha  lias  a  thousand  heads  (a  thousand  arms,  A.Y.),  a 
thousand  eyes,  and  a  thousand  feet.  On  every  side  enveloping  the 
earth,  he  transcended  [it]  by  a  space  of  ten  fingers.  2.  Purusha  him¬ 
self  is  this  whole 6,0  [universe],  whatever  has  been,  and  whatever  shall 
be.  He  is  also  the  lord  of  immortality,  since  through  food  he  ex¬ 
pands.617  3.  Such  is  his  greatness;  and  Purusha  is  superior  to  this. 
All  existing  things  are  a  quarter546  of  him,  and  that  which  is  immortal 


610  Compare  S'atap.  Br.  iv.  2,  2,  1 :  Sarvam  hy  ayam  atma;  “for  this  soul  is 
everything.”  •  C> 


611  The  sense  of  the  last  clause  is  obscure.  It  may  also  mean,  according  to  the 
commentators  on  the  Yuj.  S.  and  the  S'vetusv.  Upon.  “  (he  is  also  the  lord  of)  that 
which  grows  by  food.”  According  to  the  paraphrase  in  the  Bhagavato  Purana  (see 
below),  it  means,  “  seeing  ho  has  transcended  mortal  nutriment.”  The  parallel 
passage  of  tho  A.V.  (19,  6,  4)  reads,  “  he  is  also  the  lord  of  immortality,  since  he 
became  united  with  another  {yad  anyenabhavat  saha). 

Compare  A.V.  x.  8,  7,  and  13:  “7.  fith  the  half  he  produced  the  whole 
world ;  but  what  bocame  of  that  which  was  the  [other]  half  of  him  ?  ( ardhena  visvam 
bhnva.na.ih  jajana  yad  asya  ardham  kva  tad  babhum ).  13.  Prajapali  moves  within 
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in  the  sky  is  three  quarters  of  him.  4.  With  three  quarters  Purusha 
mounted  upwards.  A  quarter  of  him  again  was  produced  here  below. 
He  then  besame  diffused  everywhere  among  things  animate  and  inani¬ 
mate.,  5.  -Prom  him  Viraj  was  born,  and  from  Viraj,  Purusha.619  As 

the  womb;  though  unseen,  he  is  born  in  many  forms.  "With  the  half  he  produced 
the  whole  world ;  but  the  [other]  half  of  him,  what  sign  is  there  of  it  ?  ”  Compare 
also  A.V.  x.  7,  8,  9,  which,  as  well  as  portions  of  A.V.  x.  8,  will  be  found  quoted  and 
translated  further  on,  in  the  subsection  on  Skambha. 
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soon  as  born  ho  extended  beyond  the  earth,  both  behind  and  before.'*"' 
6.  When  the  gods  offered  up  Purusha  as  a  sacrifice,  the  spring  yrasife 
clarified  butter,  summer  its  fuel,  and  autumn  the  [accompanying]} 

adjective.  In  the  A.V.  it  is  of  frequent  occurrence,  and  sometimes  is  an  epithet,  and 
sometimes  denotes  the  metre  of  that  name.  Thus  in  is.  2,  5  (compare  Vaj.  Sanh. 
17,  3,  and  S'atdp.  Br,  is.  2,  1,  19),  it  is  said,  “That  daughter  of  thine,  o  Kama,  is 
called  the  Cow,  she  whom  sages  denominate  Vach  Yiriij  ”  (see  below,  the  subsection . 
on  Kama,  and  Ind.  Stud.  ix.  478;  compare  It.V.  viii.  go,  16 :  vaohovidaih  Vacham 
....  devim  devebhyak  pary  eyushtih  gam  |  “  The  goddess  Vach  ....  the  cow,  who 
has  come  from  the  gods  ”).  Again  in  viii.  9,  1 :  vatsmi  Viraja Ti  salilad  ndaitam  \ 
2.  Vatsah  kamadugho  Yirajah  ]  ....  7.  Virujam  ahur  bralmanali  pitaraiii  tam  no  vi 
dhehi  yatidha  sakhibhyah  |  8.  Tam  prachyutam  anu  yajnah  prachyiwimtc  -upaU&th- 
antc  upatish  tham cbtam  |  yasyah  vrate  prasave  yaksham  gjati  s a  Yirad rishayah  paramo 
vyoman  |  9 .Apt-ana  eti prancna prandimam  Virat  Svarajam  abhyeti pasohat  |  “The 

two  calves  of  Viraj  rose  out  of  the  water.  2 _ The  desire-bestowing  calf  of  Viraj.” 

It  is  shortly  afterwards  (verse  7)  strangely  said  that  Viraj,  though  sp'olien  of  in  the 
feminine  gender,  is  the  “father  of  brahman,”  whether  that  mean  the  deity  or  devotion. 
“  They  say  that  Viraj  is  the  father  of  devotion.  Bring  her  to  ns  thy  friends  in  as 
many  forms  (as  thou  canst).  8.  She  whom,  when  she  advances,  sacrifices  follow, 
and  stand  still  when  she  stands ;  she,  by  whose  will  and  energy  the  living  being 
moves,  is  Viraj  in  the  highest  heaven.  9.  'Without'  breath,  she  moves  by  the  breath 
of  breathing  females.  Viraj  follows  after  Svaraj,”  etc.  Thd  calf  of  Viraj  is  men¬ 
tioned  again  in  xiii.  1,  33.  In  viii.  10,  1,  it  is  said  of  her :  Yirad  vai  idam  agre 
a  sit  tasydh  jatayah  sarvam  abibhed  “  iyam  eva  idam  bhavishyati  ”  Hi  \  2.  S3  uda- 
kramat  sa  garhapatye  vyakramat  |  grihamedht  grihapatir  bhavati  yah  evam  veda  | 
“  Viraj  was  formerly  all  this  [universe].  Everything  was  afraid  of  her  when  she  was 
born,  lest  she  herself  should  become  this.  2.  She  ascended.  She  entered  the  Gtir- 
hapatya  fire.  He  who  knows  this  becomes  master  of  a  house,”  etc.  And  in  ix.  10, 
24,  we  read:  Virad  vag  virat  prithivi  virad  antariksham  virat  prajapatih  |  viran 
mrityuh  sadhyanam  adhirajo  babhuva,  etc.  “Viraj  is  Vach,  is  the  earth,  and  the 
air,  is  Prajapati,  is  Death,  the  rider  of  the  Sadhyas,”  etc.  S'atap.  Br.  xiii.  2,  5,  3  : 
Frajapatir  Virujam  asrijat  sa  'smat  srishta  parachy  ait  |  so  ’smm  medhyam  pra- 
visat  |  “Prajapati  created  Viraj.  She  being  produced  from  him  went  away  and 
entered  into  the  sacrificial  horse.”  In  reading  these  passages  we  should  bear  in  mind 
the  great  power  attributed  by  the  Vedic  writers  to  hymns  and  metres.  See  Weber’s 
Ind.  Stud.  viii.  8-12 ;  and  Vol.  iii.  of  this  Work,  pp.  275  ff.  On  the  virtues  of  the 
Viraj  in  particular,  see  Weber,  as  above,  pp.  66  ff.  In  the  following  texts  thSword 
may  be  a  masculine  name  or  an  epithet :  A.V.  xi.  5,  16.  “  The  acharya  is  a  brahma- 
charm  :  the  brahmacharm  is  Prajapati.  Prajapati  shines  (vi  rajati).  He  became 
the  resplendent,  powerful  Indra.”  So  also  in  iv.  11,  7 ;  xiii.  3,  5;  xi.  5,  7 ;  and 
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oblation.  7.  This  victim,  Purusha  born  in  the  beginning,  they  immo¬ 
lated  on  the  sacrificial  grass ;  with  him  as  their  offering,  the  gods, 
Sadhyas,  and  Eisliis  sacrificed.  8.  Prom  that  universal  oblation  were 
produped  curds  and  clarified  butter.  He  (Purusha)  formed  those  aerial 
creatures,  and  the  animals,  both  wild  and  tame.  9.  From  that  uni¬ 
versal  sacrifice  sprang  the  hymns  called  Bich  and  Saman,  the  metres, 
and  the  Tajush.  10.  From  it  were  produced  horses,  and  all  animals 
with  two  rows  of  teeth,  cows,  goats,  and  sheep.  11.  When  they 
divided  Purusha,  into  how  many  parts  did  they  distribute  him  ?  What 
was  his  month  ?  What  were  his  arms  ?  What  were  called  his  thighs 
and  feet?  12.  The  Brahman  was  his  mouth ; 551  the  Eajanya  became 
his  arms ;  the  VaiSya  was  his  thighs ;  the  S'udra  sprang  from  his  feet. 
13.  The  moon  was  produced  from  his  soul ;  the  sun  from  his  eye ; 
Indra  and  Agni  from  his  mouth ;  and  Yayu  from  his  breath.  14. 
From  his  navel  came  the  atmosphere ;  from  his  head  arose  the  sky ; 
from  his  feet  came  the  earth  ;  from  his  ear  the  four  quarters  :  so  they 
formed  the  worlds.  15.  When  the  gods,  in  performing  their  sacrifice, 

vahis  dm pmtapaty  amu  |  mam  Virajam  pratapams  tapaty  antar  valdh  pmnan  |  17. 
■So  ’mritasyablmyasyeso  martyam  aimaih  yai  atyayat  |  mahimaisho  tato  brahman 
Purushasya  duratyayah  \  18.  Padeshu  mrva-bhutani  Pumsali  sthitipado  viduh  \ 
amritam  Iishemam  abhayam  trimurdhno ’dhayi  murdlmsu  \  \9.  Padas  trayo  vahis 

20.  Sritl  viduihrame  vishvan  sadananasane  ubhe  \  yad  avidya  dm  vidya  dm  Purushas 
tubhayasrayak  |  21.  Yasmdd  andam  Pirad  jajne  bhutendriya-gunatmahah  |  tad- 
dravyam  atyayad  vUvam  yobhih  suryah  ivcitapan  |  15.  “Purusha  himself  is  all  this 
which  has  been,  shall  be,  and  is.  By  him  this  universe  is  enveloped,  and  yet  he 
occupies  but  a  span.  16.  That  Prana  [explained  by  the  commentator  as  the  6un],  while 
kindling  his  own  sphere,  kindles  also  that  which  is  without  it.  So,  too,  Purusha, 
while  kindling  YirSj,  kindles  whatever  is  within  and  without  him.  17.  He  is  the  lord  of 
immortality  and  security,  since  he  has  transcended  mortal  nutriment.  Hence,  o 
Brahman,  this  greatness  of  Purusha  is  unsurpassable.  18.  The  wise  know  all  things  to 
exist  in  the  feet  [or  quarters]  of  Purusha,  who  has  the  worlds  for  feet  [or  quarters]  : 
immortality,  blessedness,  and  security,  abide  in  the  heads  of  the  three-headed.  19.  Three 
quarters,  viz.,  the  abodes  of  ascetics,  are  beyond  the  three  worlds ;  while  the  remain¬ 
ing  quarter,  tile  abode  of  householders  who  have  not  adopted  a  life  of  celibacy,  is 
within  them.  20.  Purusha  has  traversed  both  the  two  separate  paths,  that  of  enjoyment 
and  abstinence,  that  is,  of  ignorance  and  knowledge ;  for  he  is  the  receptacle  of  both. 

21.  From  him  was  produced  an  egg,  consisting  of  the  elements  and  senses  and  three 
qualities.  Purusha  penetrated  through  its  entire  substance,  as  the  sun  warms  with 
hie  rays.”  There  is  a  good  ideal  about  Purusha  in  the  Brihad  Aranyaka  TJpnnishad. 
Seepp.  217,  220-228,  233,  250,  262,  267,  of  Dr.  Rocr's  English  translation. 

651  Kaushitakt  Bruhinana  Upauiehad,  ii.  9,  quoted  in  the  1th  vol.  of  this  work, 
p.  10,  note. 
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bound  Purusba  as  a  victim,  there  wore  seven  pieces  of  wood  laid  for 
him  round  the  fire,  and  thrice  seven  pieces  of  fuel  employed,  16. 
With  sacrifice  the  gods  worshipped  the  Sacrifice.  These  were  the  first 
institutions.  These  great  beings  attained  to  the  heaven  where  the 
gods,  the  ancient  Sadhyas,  reside.”  542 

There  aref;two  other  hymns  of  the  Rig-veda  besides  the  Purusha 
Sukta  in  which  the  Deity  is  represented  as  either  the  agent,  the  object* 
or  the  subject  of  sacrifice.  In  x.  81,  5,  Yigvakarman  is  said  to  sacri¬ 
fice  himself,  or  to  himself;  and  in  verse  6,  to  offer  up  heaven  and 
earth.  And  in  x.  130  (where,  in  verse  2,  Taman  may  be  equivalent 
to  Purusha),  it  is  said  (verse  3)  either  that  the  gods  sacrificed  to  the 
[supreme]  god,  or  that  they  offered  him  up,553 

In  the  Nirukta,  x.  26, 554  a  legend,  having  reference  to  R.Y.  x.  81,  is 
quoted  to  the  effect  that  Yi^vakarman,  the  son  of  Bbuvana,  first  of 
'all  offered  up  all  worlds  in  a  sarvamedha,  and  ended  by  sacrificing  him¬ 
self.  And  in  the  S'atap.  Br.  xiii.  7,  1,  1,  the  same  thing  is  related  of 
the  self-existent  Brahma  himself,  who.  ,-finding  that  he  could  not 
by  austere  fervour  attain  to  the  infinitude  which  he  desired,  re- 

442  This  verse  is  =  i.  164,  60,  where  see  Sayana’s  interpretation  and  Hakldhara’s  on 
Vaj.  S.  31,  16  ;  also  Nir.  12,  41. 

443  The  rendering  in  these  passages  depends  on  the  exact  sense  assigned  to  the 
•word  yaj.  See  the  4th  vol.  of  this  'Work,  pp.  7-9.  The  Taitt.  Sanh.  Asht,  vi.  p.  41 
of  India  Office  MS.,  says:  Tajneim  vai  Prajapatih  prajdb.  asrijata  |  “Prajapati 
created  living  beings  by  sacrifice.”  In  the  Taitt.  Br.  3,  9,  22,  1,  it  is  said:  “The 
gods  slaughtered  father  Prajapati  as  a  victim.  They  then  fasted,  saying:  ‘  In  the 
■morning  we  shall  offer  sacrifice.'”  Prajapatim  vai  devah  pitaram  pas'tmi  bhutam 
medhaya  alabhanta  \  tarn  alabhya  upavasan  |  pratar  yashfdshmahc  iti. 

541  Vol.  iv.  of  this  work,  p.  7 ;  see  also  p.  309 ;  and  Mahabharata  S'antip.,  verse 
241 :  visvarupo  Mahadcvalf  sarvamedke  mahamakhe  |  juhdva  sarm-bhutani  tathai- 
vamanam  atmana  \  “  The  omniform  Mahadeva  sacrificed  all  creatures  in  a  great 
all-oblation,  and  then  offered  him6elf  by  himself.”  In  the  S'atap.  Br.  xi.  1,  8, 
2,  it  is  said  that  “  Prajapati  gave  himself  to  the  gods,  and  became  their  sacri¬ 
fice.  For  sacrifice  is  the  food  of  the  gods.  He  then  created  sacrifice  as  his 
own  image  (or  counterpart).  Hence  they  say  that  ‘Prajapati  is  sacrifice;’  for  he 
created  it  as  his  own  image  ”  (tebhyah  Prajapatir  atmanam  pradadau  |  Tajno  ha 
eshdm  dsa  \  Tajno  hi  devanam  annam  |  3.  Sa  devcbhyali  atmanam  pradaya  atha  etam 
atmanah  pratimam  asrijata  yad  yajnam  \  tamad  ahuh  "Prajapatir  yajnah"  iti  \ 
atmano  hy  etam  pratimam  asrijata).  In  the  M.  Bh.  S'antip.  9616,  also,  it  is  said 
that  Prajapati  formed  the  sacrificial  victims,  and  sacrifice  itself,  and  with  it  worship¬ 
ped  the  gods.  The  S'atap.  Br.  says,  elsewhere,  xiv.  3,  2,  1,  “  This  which  is  sacrifice 
is  the  soul  of  all  beings  and  of  Ml  gods”  ( sarvesham  vai  esha  blmtanaih  sarmbam 
devanam  atma  yad  yqjnali). 
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solved  to  offer  up  himself  in  created  things,  and  created  tilings  in 
himself,  and  having  done  this,  attained  to  pre-eminence,  self-efful¬ 
gence,  and  supreme  dominion  (see  the  4th  vol.  of  this  work,  p.  25). 
It  is  ‘evident  that  the  author  of  this  passage  had  not  attained  to  that 
clear  conception  of  the  self-sufficiency  and  omnipotence  of  a  self- 
existent  Being  which  later  Indian  writers  acquired. s“  @ 

In  the  hymn  before  us  the  gods  are  distinctly  said  (in  verses  6,  7, 
and  15)  to  have  offered  up  Purusha  Himself  ns  a  victim.  And  in 
the  Bhagavata  Purana,  ii.  6,  21 -26, 556  which  is  a  paraphrase  of  this 
passage,  Brahma  is  made  to  say  that  he  derived  the  materials  of  sacri¬ 
fice  from  Puruska’s  members,  and  immolated  that  being,  the  lord 
himself.  «s 

It  is  not  very  easy  to  seize  the  precise  idea  which  is  expressed  in 
the  latter  part  of  this  singular  hymn,  the  Purusha  Sukta.  It  was-, 
evidently  produced  at  a  period  when  the  ceremonial  of  sacrifice  had'' 
become  largly  developed,  when  great  virtue  was  supposed  to  reside  iu 
its  proper  celebration,  and  when  a  mystical  meaning  had  come  to  be 
attached  to  the  various  materials  and  instruments  of  the  ritual  os  well 
as  to  the  different  members  of  the  victim.  Penetrated  with  a  sense  of 
the  sanctity  and  efficacy  of  the  rite,  and  familiar  with  all  its  details, 
the  priestly  poet,  to  whom  we  owe  the  hymn,  has  thought  it  no  pro¬ 
fanity  to  represent  the  supreme  Purusha  himself  as  forming  the  victim, 
whose  immolation  by  the  agency  of  the  gods  gave  birth,  by  its  trans¬ 
cendent  power,  to  the  visible  universe  and  all  its  inhabitants.5'7 

The  two  following  verses  in  the  Vajasaneyi  Sanhita  refer  to  Purusha : 

xxxi.  18  (=  S'vetasvatara  TJpanishad,  iii.  8) :  veduham  dam  Purutham 
makantam  aditya-varnam  tamasah  paradat  |  tarn  cva  viditva  'ti  mrityum 
eti  nanyah  panthdh  vidyate  ayanaya  |  “I  know  this  great  Purusha, 
resplendent  as  the  sun,  above  the  darkness.  It  is  by  knowing  him 

655  The  word  svmjambhu  docs  not,  however,  always  signify  self-existence  in  the 
absolute  sense.  Thus  Kas'yapa  is  in  A.V.  xix.  53,  10,  called  tvayambhu,  and  is  yet 
said  to  have  sprung  from  Kala  (time).  (See  the  subsection  on  Kalo,  further  on.) 

550  See  the  4th  vol.  of  this  Work,  p.  9. 

Dr.  Haug,  when  treating  of  the  importance  attached  to  sacrifice  by  the  Brah¬ 
mans,  remarks  (Prof,  to  Ajt,  Ar.  p.  73) :  “The  creation  of  the  world  itself  was  even 
regarded  as  the  fruit  of  a  Sacrifice  performed  by  the  Supremo  Being."  If  the  learned 
author  here  refers  to  tho  Purnsha  Sukta  it  would  hove  been  more  exact  to  auy  that 
the  creation  was  regarded  as  tho  fruit  of  an  immolation  of  the  Suprome  Being.  But 
his  remark  may  be  justified  by  tho  othor  passages  I  hove  cited. 

. (  r.,y 
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that  a  man  overpasses  death.  There  is  no  other  road  to  go.” £:3  (Tlio 
Purusha  Sukta  occupies  verses  1—16  of  the  same  seotion  in -which  this 
verse  is  found.) 

xxxii.  2  :  sarve  nimeshah  jajnire  vidynlah  JPurushad  adld  |  minam 
urdhvaiti  na  tirymcham  na  madhje  parijagrabhat  |  “  All  winkings  of 
the  eye  have  sprung  from  Purusha,  the  resplendent  Ho  one  has 
embraced  him  either  above,  or  below,  or  in  the  middle.”  555 

The  A.Y.  contains  a  long  hymn  (x.  2)  on  the  subject  of  Purusha, 
which  does  not  throw  much  light  on  the  conception  of  his  character, 
but  contains  a  number  of  curious  ideas.  The  Deity  being  conceived 
and  described  in  this  hymn  as  the  Man,  or  Male  (Purusha) — the  great 
archetype  and  impersonation  of  that  active  energy  ef  which  men  are 
the  feeble  representatives  upon  earth — the  poet  has  been  led  to.  im- 
i.,agine  the  object  of  his  adoration  as  invested  with  a  visible  form,  arid 
■'-kvith  members  analogous  to  those  of  the  human  frame;  and  he  then 
goes  on  to  speculate  on  the  agency  by  which  the  different  portions  of 
Purusha’s  body  could  have  been  constructed,  and  the  source  from 
which  he  could  have  derived  the  various  attributes  through  which  he 
formed  the  universe,  and  ordained  the  conditions  under  which  its 
several  departments  exist.  The  minute  questions  regarding  the  mem¬ 
bers  of  Purusha  with  which  the  hymn  opens  may  have  been  suggested 
to  the  author  by  an  observation  of  the  curious  structure  of  the  human 
body,  and  by  the  wonder  which  that  observation  had  occasioned. 
Throughout  the  hymn  Purusha  is  not  represented  as  a  self-existent, 
self-sufficient  Being,  but  as  dependent  on  other  gods  for  his  various 
powers  and  attributes.  The  details  are  too  tedious,  and  in  some  places 
too  obscure,  to  admit  of  my  giving  them  in  full,  but  I  shall  state  the 
substance,  and  adduce  the  most  important  parts  more  or  less  in  ex- 
tenso.  The  hymn  begins  thus : — 

Compare  A.Y.  vii.  53,  7 :  “Ascending  from  tlie  darkness  to  the  highest  heaven 
wo  have  reached  the  sun,  a  god  among  the  gods,  the  uppermost  light”  ( ud  vayaih 
tatnasas  pari  rohanto  nakatn  uttamam  j  efero/Tt  devatra  suryam  agarrmn  jgotir  utta- 
mam  j  compare  R.V.  i.  50,  10,  quoted  above  in  p.  160). 

449  The  following  verse,  given  in  the  Nirukta,  ii.  3,  is  from  the  S'vetadvatara  Up- 
anishad,  iii.  9 :  “  This  entire  universe  is  filled  by  that  Purusha  to  whom  there  is 
nothing  superior,  from  whom  there  is  nothing  different, ‘than  whom  no  one  is  more 
minute  or  more  vast,  and  who  alone,  fixed  like  a  tree,  abides  in  the  sky  ”  (yasmat 
paraih  naparam  asti  kinchid  yasmad  ndtiiyo  na  jydyo  'sti  kasohit  |  vrikshadj  im 
stabdho  divi  tithtfudy  ekas  tencdam  purnam  Furmhenti  sm-vam). 
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1.  Kena  parslinl  dbhritc  Purushasya  kern  mdmsam  sambhritam  kern 
gulphau  I  Icendnguli  pckanih  hena  khani ....  |  2.  Kasmdn  nu  gulplidv 
adhardn  akpinvmn  ashthlvantdv  uttarau  Purushasya  [  ....  4.  Kati 
devab,  katrnne  (e  dean  ye  uro  grtvas  cliikyuh  Purushasya  |  kali  stanau 
vyadadfmh  hah  haphaud.au  kati  skandhdn  kati  prishtir  aehinvan  \  6. 
Kah  sapta  khani  vi  tatarda  klrshani  karndv  imau  ndsike(chakshani  mu- 
Mimn  l  ...  .  9.  Priydpriyani  lahuld  svapnam  sambadha-tandryah  | 
dnanddn  ugro  nandumk  cha  hasmud  vahati  Purushah  \  drtir  avartir 
nirriti h  kuto  nu  Purushe  'matih  |  radhih  samridhih  |  ....  12.  Ko 
asmin  rupam  adadhat  ko  mahmdnaih  cha  ndma  cha  \  gdtum  ko  asm-in  ko 
ketum  leak  elmritrani  Purushe  |  13.  Ko  asmin  prdnarn  avayat  ko  apunam 
vydnam  u  |  samanam  asmin  ko  devo  adhi  kikrdya  Purushe  |  14.  Ko  asmin 
yqjnam  adadhdd  eko  devo  adhi  Purushe  \  ko  asmin  satyaffi  ko  ’nritaiii  kuto 
mrityuh  kuto  ’mritam  |  15.  Ko  asmai  vusah  paryadhat  ko  asydyur 
akalpayat  |  balafh  ko  asmai  prdyachhat  ko  asydkalpayaj  javdm  |  160 
Kenapo  anvatanuta  kendhar  akarod  ruche  \  ushasam  hena  anvaindha  kena 
sayambhavam  dadhe  |  17.  Ko  asmin  reto  ny adadhat  tantur  dtdyatum 
iti  j  medham  ko  astninn  adhyauhat  .  .  .  .  \  18.  Kena  imam  bhumim 
aurnot  luma  paryalhavad  divam  \  kendbhi  majmd  parvatdn  kena  karmani 
Purushah  |  24.  Keneyam  bhumir  vihitdrkena  dyaur  uttard  hitd  [  kenedam 
urdhvam  tiryak  cha  antariksham  vyacho  hitam  |  25.  Brahmand  bhumir 
vihitd  Brahma  dyaur  uttard  hitd  |  Bralimedam  urdhvam  tiryak  cha 
antariksham  vyacho  hitetm  |  ....  28.  Urdhvo  nu  srishtds  tiryah  nu 
srishtah  sarvuh  disah  Purushah  a  babhuva  |  puram  yo  Brahmano  veda 
yasydh  Purushah  uchyate  |  29.  Yo  vai  tdm  Brahmano  veda  amritendvri- 
tam  puram  |  tasmai  Brahma  cha  brdhmdk  cha  chakshuh  prdnarn  prajdih 
daduh  |  30.  Na  vai  tarn  chakshur  jahdli  na  prdno  jarasah  purd  |  puram 
yo  Brahmano  veda  yasydh  Purushah  uchyate  |  31.  Ashtdchakrd  nava- 
dvdrd  devdnam  pur  ayodhyd  |  tasydm  hiranyayah  kokah  svargah  jyofishd- 
vritah  |  32.  Tasmin  hiranyaye  kose  tryare  tripratishthite  |  tasmin  yad 
yalcsham  dtmanvat  tad  vai  brahma-vido  viduli  |  38.  Prabhrujamdndih 
harinim  yakasd  samparivritdm  |  puram  hiranyaylm  Brahma  dvicekd- 
pardjitdm  |  ° 

“1.  By  whom  were  the  heels  of  Furusha  produced  ?  By  whom  was 
his  flesh  brought  together  ?  By  whom  were  his  ancles,  by  whom  were 
his  fingers  and  his  muscles,  made  ?  By  whom  the  apertures  of  his 
body  ? .  . .  2.  Prom  what  did  they  construct  his  ancles  below  and 
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his  lmees  above?”  After  similar  question  about  Ms  legs,  thighs, 
trunk,  etc.,  the  author  proceeds  :  “  4.  How  many  and  who  were  the 
gods  who  joined  together  the  chest  and  the  neck  of  Purusha?  How 
many  formed  his  breasts,  who  his  elbows  ?  (?)  How  many  connected 
his  shoulders  and  ribs  ?  ....  6.  Who  opened  the  seven  apertures  in 
his  head,  these  ears,  nostrils,  eyes,  and  mouth  ?....”  “  Whence,” 
asks  the  poet  (verse  9),  “  does  the  glorious  Purusha  bring  many  things 
pleasant  and  unpleasant,  sleep,  fear,  fatigue,  and  various  kinds  of 
enjoyments?  10.  How  do  suffering,  distress,  evil,  as  well  as  success 
and  opulence,  exist  in  Purusha  ? ... .  12.  Who  assigned  to  him  form,560 
magnitude,  name,560  motion,  and  consciousness,  (13)  and  what, god  put 
into  him  the  different  vital  airs  ?  14.  What  one  god  placed  in  Mm 

sacrifice,  truth,  and  falsehood?  Whence  come  death  and  immortality? 
15.  Who  clothed  him  with  a  garment  ?  Who  created  his  life?  Who  gave 
him  strength  and  speed?  16.  Through  whom  did  he  spread  out  the 
waters,  cause  the  day  to  shine,  kindle  the  dawn,  bring  on  the  twilight  ? 
17.  Who  placed  in  him  seed,  that  the  thread  (of  being)  might  be  eon' 
tinued  ?  Who  imparted  to  him  understanding  ?  ....  18.  Through 
whom  did  he  envelope  the  earth,  surround  (or  transcend)  the  sky, 
surpass  by  his  greatness  the  mountains  and  all  created  things  ?  24. 

By  whom  was  this  earth  made,  and  the  sky  placed  above  ?  By  whom 
was  this  expanse  of  atmosphere  raised  aloft  and  stretched  across  ?  25. 

The  earth  was  made  by  Brahma,  and  Brahma  is  placed  above  as  the 
sky.  Brahma  is  the'  expanse  of  atmosphere,  raised  aloft  and  stretched 
across.  28.  Purusha,  who  is  on  high,  has  pervaded  all  the  regions 
which  are  extended  aloft  and  across  (quoted  with  variations  in  Taitt. 
Ar.  i.  27,  3,  p.  168).  He  who  knows  the  city  (pur)  of  Brahma  from 
which  Purusha  is  named,  (29)  who  knows  that  city  of  Brahma,  invested 
with  immortality;  to  him  Brahma  and  Brahma’s  sons  have  given  sight, 

sso  Here,  as  above  noticed  (p.  166,  note),  we  have  the  nama  and  rupa  of  the 
Vcdantists.  Compare  Taitt.  Brah.  ii.  2,  7,  1 :  Prajapatih  prajah  asrijata  \  tah 
srishtdh  samashkrishyan  (in  p.  444  the  word  is  printed  samaslishyan)  |  tah  rupena 
mwpravisat  \  tasmad  alrn/i  “ riipaih  mi  Prajdpatir"  iti  |  tah  ndmna  ’nupravisat  | 
tasmad  ahur  ‘‘nama  vai  Prajdpatir"  iti  |  “Prajapati  created  living  beings.  They, 
however,  were  in  a  shapeless  state.  He  entered  into  them  with  form.  Hence,  men 
say  ‘  Prajapati  is  form.’  He  entered  into  them  with  name.  Hence,  men  say  ‘Praja¬ 
pati  is  name.’  ”  Compare  the  same  Brahmana,  iii.  10,  5, 1,  and  iii.  12,  7,  5.  See 
M.  Langlois’  note  on  the  word  nama  in  R.Y.  x.  73,  8,  vol.  iv.  p.  493  of  his  trans¬ 
lation  of  the  Rig-vedaT.  «■ 
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and  breath,  and  progeny.  30.  Neither  sight  nor  breath  abandons 
before  [the  term  of  natural]  decay  the  man  who  knows  the  city  of 
Brahma,  from  which  Purusha  is  named.  31.  "Within  that  impregnable 
city  of  the  gods  (compare  puram  devanam  amritam  hiranyam,  A.Y.  v. 
28,  11 ;  and  Mahabharata,  xiv.  987  ff.),  which  has  eight  circles  (com¬ 
pare  A.Y.  xi.  4,  22)  and  nine  gates,  there  exists  a  golden  receptacle, 
celestial,  invested  with  light.  32.  Those  acquainted  with  Brahma 
(divine  science,  or  the  Deity)  know  that  iiving  being  which  resides  in 
this  golden  receptacle  with  three  spokes,  and  triple  supports.661  33. 
Brahma  has  entered  into  the  impregnable  golden  city,  resplendent, 
bright,  invested  with  renown.” 

In  the  ShtapjJBrv.xiii.  6,  1,  1  (see  vol.  iv.  of  this  "Work,  p.  25),  the 
word  Naravana  is  coupled  with  Purusha,  and  it  is  said  that  this  being 
'  desired  to  surpass  all  beings,  and  become  himself  the  entire  universe, 
and  that  he  accomplished  his  object  by  celebrating  the  Purushamedha 
sacrifice.  Purusha  Hardy  an  a  is  again  mentioned  in  the  same  Brah- 
mana  (xii.  3,  4,  1)  as  receiving  instruction  from  Prajapati :  Purusham 
ha  Ndrdyanam  Prajdpatir  uvacha  “  yajasva  yajasva’’  iti  \  sa  ha  uvacha 
“  ‘yajasva  yajasva’  iti  vava  tvam  mam  attha  \  trir  ayakshi  \  Vasavah 
pra tah-savanena  aguh  Budrah  madkJSndinena  savanena  Adityas  tritlya- 
scwanena  atha  mama  yajna-vdstv  eva  yajna-vdstdv  eva  aham  dsa  ”  iti  | 
sa  ha  uvacha  “yajasva  eva  \  aham,  vai  te  tad  vakshyami  yathd  te  ukthdni 
manir  iva  sutre  otuni  hhavishyanti  sutram  iva  vd  manuv  ”  iti  \  “Praja¬ 
pati  said-  to  Purusha  Narayana,  1  Sacrifice,  sacrifice.’  He  replied, 
‘  Thou  sayest  to  me,  Sacrifice,  sacrifice.  I  have  sacrificed  thrice.  By 
the  morning  oblation  the  Yasus  came,  by  the  mid-day  oblation  the 
Rudras  came,  and  by  the  third  oblation  the  Adityas  came  to  my  place 
of  sacrifice,  where  I  was.’  Prajapati  rejoined,  ‘Sacrifice;  I  will  tell 
thee  how  thy  hymns  shall  be  strung  like  a  gem  on  a  thread,  or  as  a 
thread  in  a  gem.’  ” 

SC1  One  line  of  A.Y.  s.  8,  43  (quoted  in  the  nest  subsection),  is  identical  with  one 
line  of  this  verso,  though  tho  other  lino  is  different.  The  whole  runs  thus  :■  “  The 
lmowers  of  brahma  know  that  living  being  which  resides  in  the  lotus  with  nine 
gates,  invested  with  tho  three  qualities”  ( tribhir  yunelhir  arritam).  Both,  s.r. 
gum,  translates  the  last  three  words  by  “  triply  enveloped,”  and  refers  in  support 
of  this  sense  to  verses  28  and  32  of  the  hymn  before  us,  and  to  Chhiimlogya  Cp- 
nnishad,  viii.  1, 1.  It  is  possiblo,  however,  that  thore  may  bo  here  a  first  reference 
to  the  three  gagas  afterwards  so  celebrated  in  Indian  philosophical  speculation. 
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(7)  Skambha  and  Brahma. 

In  the  following  hymn  of  the  A.V.  (x.  7)  the  Supreme  .  Deity 
appears  to  be  celebrated  under  the  appellation  of  Skambhajor  Slip- 
port).602  Though  it  is  rather  tedious,  I  shall  translate  it  nearly  in 
full,  as  these  ancient  guesses  after  truth  no  doubt  contain  the  germ  of 
some  of  the  later  speculations  on  the  same  topics.  In  the  first  part 
(verses  1—6,  10—12)  Skambha  is  considered  (like  Purusha,  with,  whom 
he  seems  to  be  identified,  verse  15)  as  a  vast  embodied  being,  co¬ 
extensive  with  the  universe,  and  comprehending,  in  his  several  mem¬ 
bers,  not  only  the  different  parts  of  the  material  world,  but  a  variety 
of  abstract  conceptions,  such  as  austere  fervour  (tap as),  faith,  truth, 
and  the  divisions  of  time.  He  is  distinct  from,  and  superior  to.,.Praja- 
pati,  who  founds  the  worlds  upon  him  (verses  7,  8,  17).  The  thirty- 
three  gods  are  comprehended  in  him  (verses  13,  22,  and  27),  and  arose 
out  of  nonentity,  which  forms  his  highest  member,  and,  as  well  as 
entity,  is  embraced  within  him  (verses  10,  £5).  The  gods  who  form 
part  of  him,  as  branches  of  a  tree  (verse  38),  do  him  homage,  and 
bring  him  tribute  (verse  39).  He  is  identified  with  Indra  (in  verses 
29  and  30) ;  and  perhaps  also  with  the  highest  Brahma,  who  is  men¬ 
tioned  in  verses  32-34,  36,  and  in  the  first  verse  of  the  next  hymn, 
x.  8,  1.  In  verse  36,  however,  this  Brahma  is  represented  as  being 
bom  (or,  perhaps,  developed)  from  toil  and  tapas,  whilst  in  x.  8,  1,  the 
attributes  of  the  Supreme  Deity  are  assigned  to  him.  In  compositions 
of  this  age,  however,  we  are  not  to  expect  very  accurate  or  rigorous 
thinking,  or  perfect  consistency  : — 

1.  Kasminn  ange  tapo  asyadhi  tishthati  fcasminn  ange  ritam  asya  adhy 
ahitam  |  leva-  vratarii  leva  iraddha  'sya  tishthati  kasminn  ange  satyam  asya 
pratishthitam  \  2.  Kasmad  angad  dlpyate  agnir  asya  kasmad  angat 
pavate  matarisva  \  kasmad  angad  vi  mimltc  ’did  ohandramah  mahah 
Skambhasya  mima.no  angam  |  3.  Kasminn  ange  tishthati  bhirnir  asya 
kasminn  ange  tishthati  antariksham  \  kasminn  ange  tishthati  ahitd  dyauh 
kasminn  ange  tishthati  uitaram  divah  |  4.  Kva  prepsan  dlpyate  Urdhvo 
agnih  kva  prepsan  pavate  matarisva  |  yatra  prepsantir  abhi  yanti  avritah 

662  This  word  occurs  in  R.V.  viii.  41,  10  :  so  dhama  punyam  mame  yah  skam- 
Ihmavi  rodasTafo  no'  dj/am  adharayid  |  “He  formed  the  first  abode,  he  who  with  a 
prop  ( skambha )  held  apart  the  two  worlds,  like  the  unborn,’’ 
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Skambham  tam  bruld  katamah  svid  eva  sah  \  5.  Eva  ardhamdsdh  leva 
yanti  mdsdh  samvatsarena  saha  safhvidundh  |  yatra  yanti  ritavo  yatra 
drtavdji  Skambham  tam  bruhi — |  6.  Eva  prepsantl  yuvatl  virupe 
ahordtre  dravaiah  samviddne  |  yatra  prepsantir  abhiyanti  dpah  Skam- 
Vham — - 1  7.  Yamin  stabdhvd  Brajdpatir  lolcan  sarvdn  adhurayat  \ 
Skambham — [  8.  Yat  paramam  avamam  yach  cha  madkyamam  Praju- 
patilj,  sasrije  visva/rupam  |  kiyata  Slcambhah  pravivesa  tatra  yan  na 
prdvUat  Idyat  tad  babhuva  |  9.  Eiyatd  Slcambhah  pravivesa  bhutaih 
Jciyad  bhavishyad  anu  asaye  ’sya  ]  ekairi  yad  angam  akrinot  sahasradlia 
Myatd  Slcambhah  pravivesa  tatra  |  10.  Yatra  blcums  cha  leosdms  cha  apo 
hr ahma{  jamah  viduh  \  asach  cha  yatra  saehehdntah  Skambham  tam  brulii 
katamah  svid  era  sah  |  11.  Yatra  tapah  pardkramy a  vrataih  dhdrayaty 
nttaram  |  ritaih  cha  yatra  sraddha  cha  dpo  brahma  samahitd  Sleambham 
— |  12.  Yasmin  bliumir  antariksham  dyaur  yasmim  adhydhitu  |  yat- 
rdgnik  chandramdh  silryo  vdtas  tishfhanti  drpitd  Skambham — |  13. 
Yasya  trayastrimsad  devdli  ange  sane  samdhitdh  |  Skambham-\  14. 
Yatra  rishayah  prathamajuh  richah  sdma  yajur  main  |  ekarshir  yasminn 
arpitah  Sleambham — |  15.  Yatramntam  cha  mrityus  cha  Purushc  ’ did 
samahite  |  samudro  yasya  nudyah  Purushc  ’dhi  samahitd  Skambham — | 
16.  Yasya  ehatasrah,  pradiso  nddyasfashthanti  prathamah  \  yajno  yatra 
pardhrantah  Skambham — |  17.  Ye  Purushe  Brahma  vidus  te  viduh 
Parameshthinam  |  yo  veda  Parameshthinam  yas  cha  veda  Prajdpatim  | 
jyestham  ye  brahmanam  vidus  te  Skambham  anu  samviduli  |  18.  Yasya 
biro  Yaisvdnarai  chakshur  Angiraso  ’bhavan  \  angdni  yasya  Yutavah 
Skambham — |  IS.  Yasya  brahma  mulcham  dliar  jihvdm  madhukasam 
uta  |  virdjam  udho  yasyahu/i  Skambham — |  20.  Yasmdd  richo  apdta- 
kshan  yajw  yasmdd  apdkashan  |  sdmdni  yasya  lomdni  athandngiraso 
mulcham  |  Skambham — |  21.  Asachchhdlchdm  pratishthantim  paramam 
iva  jamah,  vidvJj,  \  uto  san  manyante  ’rape  ye  te  sdlchdm  upusate  |  22. 
Yatraditydk  cha  Rudrus  cha  Yasavas  cha  samdhitdh  \  bhutaih  cha  yatra 
bhavyarh  cha  same  lokuh  pratish(hitdh  \  Skambham — |  23.  Yasya  tra- 
yastrifiisad  deva/i  nidhim  rakshanti  sarvadd  \  nidhim  tam  adya  ko  reda 
yam  devdli  abhiralcshatha  |  24.  Yatra  devdli  brahmavido  Brahma  jyesh- 
jham  upusate  |  yo  mi  tdn  vidyat  pratyakshaih  sa  brahma  veditu  syut  | 
25.  Bfihanlo  ndma  te  dcodli  ye  ’satah  parijajnirc  |  ekaih  tad  angam 
Skamblmya  asad  dhuli  paro  jandli  |  26.  Yatra  Slcambhah  prajanayan 
purdnam  vyavartayat  |  clmiii  tad  angam,  Skamllmya  purdnam  aim 
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sumviduh  ]  27.  Yasya  trayastrimsad  dcvah  ange  gatru.  m  bhc/r/c  ’[ 
tan  mi  trayastrimkad  devan  site  brahmavido  viduh  |  28.  Miranya* 
garbham  paramam  anatyudyam  janah  viduh  |  Skambhas  tad  agre  pra- 
sinchad  hiranyani  lohe  antara  [  29.  Skambhe  Mali  Skambhe  iapah 
Skambhe  ’dhy  ritam  dhitain  |  Skambha  tva  veda  pratyahham  Indre 
sarvaih  samuhtiam  |  30.  Indre  loleah  Indre  tapali  Indre  ’dhy  ritam 
dhitam  j  Indram  ( Tndra  ?)  tva  veda  pratyahham  Skambhe  sarvam 
pratishthitam  |  31.  JV&mna  numa  jolmtii  pitra  suryat  puroshasati  | 
yad  ajah  prathamaih  sambabhuva  sa  ha  tat  svarujyam  iyaya  gasman 
ndnyat  param  asti  bhutam  |  32.  Yasya  bhumih  prama  antarilcsham 
utodaram  |  divam  yas  chahre  murdhanam  tasmai  jyeshthaya  Brelmane 
namah  |  33.  Yasya  Suryas  chakslmk  chandramas  cha  punwr  navah  I 
Agnim  yas  cliakre  asyaih  tasmai — |  34.  Yasya  vatah  prdnapanam 
ehahhur  Angiraso  ’ bhavan  |  diko  yak  chahre  prajnanis  tasmai  jyesthaya 
Brahnane  namah.  |  35.  Skambho  dadhara  dyava-prithivi  tibhe  ime  S/cam- 
bho  dadhara  urv  antarilcsham  |  Skambho  dadhara  pradikali  shad  urvih 
Skambhah  idani  vikvam  bhuvanam  a  vivesa  |  36'.'  Yah  sramat  tapaso  jato 
Man  sarvdn  samanase  |  Somaih  yak  chahre  Tcevalam  tasmai  jyeshthaya 
Brahnane  namah  \  37.  Kathaih  vato  nelayati  kathaih  na  ramate  manah  \ 
him  apah  satyam  prepsantir  nelayanti  kaduchana  |  38.  Mahad  yaksham 
bhuvanasya  madhye  tapasi  krantam  salilasya  pnshthe  \  tasmin  hay  ante 
ye  u  ke  cha  dcvah  vrikshasya  skandhah  partial}  iva  sakhah  |  39.  Yasmai 
hastabhyam  padabhyam  vdcha  krotrena  chakshusha  |  yasmai  devdh  sada 
balim  prayachhanti  vimite  ’mitam  \  Skambham  tarn  brfihi  katamah  svid 
era  sa  |  40.  Apa  tasya  hataiii  tamo  vydvrittah  sa  pUpmana  \  sarvani 
i  tasmin  jyotimshi  ydni  trlni  Prajdpatau  |  41.  Yo  vetasam  Mranyayaih 
i  tishthantaih  salile  veda  |  sa  vai  guhyah  Prajapatih  | 

“1.  In  what  member  of  his  does  austere  fervour-  stand  ?  In 
•which  is  the  ceremonial  contained  ?  In  what  parts  do  religious .  ob¬ 
servance  and  faith  abide  ?  In  what  member  is  truth  established  ?  2. 
From  what  member  does  Agni  blaze  ?  From  which  does  Matarisvan 
(the  wind)  blow  ?  From  which  does  the  moon  pursue  her  course, 
traversing  the  mighty  body  of  Skambha?  3.  In  what  member  does 
the  earth  reside  ?  In  which  the  atmosphere  ?  In  which  is  the  sky 
placed,  and  in  which  the  space  above  the  sky  ?  4.  Whither  tending, 
does  the  upward  fire  blaze  ?  Whither  tending,  does  the  wind  blow  ? 
■  Tell  who  is  that  Skambha  to  whom  the  paths  tend,  and  into  whom 
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they  enter.  5.  Whither  tending,  do  the  half-months  and  the  months, 
in  concert  with  the  year,  proceed  ?  Tell  who  is  that  Sknmhha  to 
whom  the  seasons  and  other  divisions  of  the  year  advance.  6.  Whither 
tending,  do  the  two  young  females  of  diverse  aspects,  the  day  and  the 
night,  hasten  in  unison  ?  Tell  who  is  that  Skambha  to  whom  the 
waters  tend  and  go  ?  7.  Who  is  that  Skambha  on  whom  Prajapati  has 
supported  and  established  all  the  worlds  ?  8.  How  far  did  Skambha 
penetrate  into  that  highest,  lowest,  and  middle  universe,  comprehend¬ 
ing  all  forms,  which  Prajapati  created?  And  how  much  of  it  was 
there  which  he  did  not  penetrate?  9.  How  far  did  Skambha  pene¬ 
trate  into  the  past  ?  and  how  much  of  the  future  is  contained  in  his 
receptacle  ?  How  far  did  Skambha  penetrate  into  that  one  member 
which  he  separated  into  a  thousand  parts  ?  10.  Tell  who  is  that 

Skambha  in  whom  men  recognize  the  worlds  and  receptacles,  the 
waters  and  divine  thought  [as  existing],  and  within  whom  are  non¬ 
entity  and  entity;  (11)  in  whom  austere  fervour  (tap  as),  energizing, 
maintains  its  highest  action  ( vrata ),  in  whom  the  ceremonial,  faith, 
the  waters,  and  divine  science  are  comprehended  ;  (12)  in  whom 
earth,  atmosphere,  sky,  fire,  moon,  sun,  and  wind  are  placed ;  ( 1 3)  in 
whose  body  all  the  thirty-three  gods  are  contained;563  (14)  in  whom 
the  earliest  Bishis,  the  Kik,  the  Saman,  the  Yajush,  the  earth,  and  the 
one  Bishi  reside ;  (15)  that  Purusha,  in  whom  immortality  and  death 
are  comprehended ;  who  has  the  ocean  within  him  as  his  veins  ;  (16) 
that  Skambha,  of  whom  the  four  regions  are  the  primeval  arteries,  and 
in  whom  sacrifice  displays  its  energy.  17.  They  who  know  the  divine 
essence  ( brahma )  in  Purusha,  know  Parameshthin.661  He  who  knows 
Parameshthin,  and  he  who  knows  Prajapati  —  they  who  know  the 
highest  divine  mystery  ( Irahnana )  505  know  in  consequence  Skambha. 
18.  Tell  who  is  that  Skambha  of  whom  Vaisvanara  (Agni)  is  the  head, 
the  Angirases  the  eye,  and  the  Yatus  (demons)  are  the  limbs ;  (19)  of 
whom  they  6ay  divine  knowledge  ( brahma )  is  the  mouth,  the  Hadhu- 
kada 5CS  the  tongue,  and  the  Viraj  the  udder;  (20)  from  whom  they 

653  8eo  Dr.  Hnug’s  Essay  on  the  sacred  language  of  the  Parsees,  p.  233. 

Son  of  Prajfipati  according  to  S'atap.  Br.  xi.  1,  6,  14,  16 ;  gives  sacrifice  to 
Prajapati,  Taitt.  S.  i.  0,  9,  2.  Seo  Comm,  there,  p.  911. 

See  verses  20,  83,  and  87  of  A.V.  x.  8,  to  be  quoted  below. 

453  I  am  indebted  to  Professor  Aufrecht  for  an  explanation  of  thi6  word,  and  an 
indication  of  come  passages  in  whiok  it  ie  montionod.  In  R.V.  i.  22,  3,  and  i.  157, 4,  < 
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hewed  off  the  Rik  verses,  and  cut  off  the  Yajus ;  of  whom  the  Same 
verses  are  the  hairs,  and  the  Atharvangirases  (i.e.  the  Atharva-veda) 
the  mouth.'"  21.  Men  regard  the  branch  of  nonentity,®3  which  is 
prominent,  as  if  it  were  paramount ;  and  inferior  men,,  as  many  as 
worship  thy  branch,  regard  it  as  an  entity.  22.  Tell  who  is  that 
Skambha  in  whom  the  Adityas,  Rudras,  and  Vasus  are  contained,  on 
whom  the  past,  the  future,  and  all  worlds  are  supported;  (23)  whose 
treasure  the  thirty-three  gods  continually  guard.  Who  now  knows 
the  treasure  which  ye  guard,  o  gods  ?  24.  Where  the  gods,  the 

knowers  of  sacred  science  (brahma),  worship  the  highest  divine  essence 
( brahma ) ; — the  priest  ( brahma )  who  knows  these  [gods]  face  to  face 
will  be  a  sage.  25.  Mighty  indeed  are  those  gods  who  have  sprung 
from  nonentity.  Men  say  that  that  nonentity  is  one,  the  highest, 
member  of  Skambha  (compare  v.  10,  above).  26.  Where  Skambha 
generating,  brought  the  Ancient  ( ptirana )  into  existence,  they  con¬ 
sider  that  that  Ancient  is  one  member  of  Skambha,  (27)  in  whose 
members  the  thirty-three  gods  found  their?  several  bodies.  Some 
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possessors  of  sacred  knowledge  know  those  thirty-three  gods.  28. 
'Men  know  Hiranyagarbha  655  to  he  supreme  and  ineffable.  Skambha 
in  the  beginning  shed  forth  that  gold  ( Mranya ,  out  of  which  Hiranya- 
garjiha  arose)  in  the  midst  of  the  world.  29.  In  Skambha  are  con¬ 
tained  the  worlds,  austere  fervour,  and  the  ceremonial.  Skambha,  I 
dearly  know  thee  to  be  contained  entire  in  Indra.  30.  In  Indra  are 
contained  the  worlds,  austere  fervour,  and  the  ceremonial.  Indra, 
I  clearly  know  thee  to  be  contained  entire  in  Skambha.  31.  (The 
worshipper)  repeatedly  invokes  the  [god  who  bears  the  one]  name  by 
the  name  [of  the  other  god]  before  the  sun,  before  the  dawn.570  "When 
the  Unborn  first  sprang  into  being,  he  attained  to  that  independent 
dominion,  than  that  which  nothing  higher  has  ever  been.  32.  Reve¬ 
rence/be  to  that  greatest  Brahma,  of  whom  the  earth  is  the  basis,  the 
atmosphere  the  belly,  who  made  the  sky  his  head,  (33)  of  whom  the 
sun  and  the  ever-renewed  moon  are  the  eye;  who  made  Agni  his 
mouth,  (34)  of  whom  the  wind  formed  two  of  the  vital  airs,  and  the 
Angirases  the  eye,  who  made  the  regions  his  organs  of  sense.611  35. 
Skambha  established  both  these  [worlds],  earth  and  sky,  the  wide 
atmosphere,  and  the  six  vast  regions ;  Skambha  pervaded  this  entire 
universe.  36.  Reverence  to  that  greatest  Brahma  who,  born  from 
toil  and  austere  fervour  ( tapas ),  penetrated  all  the  worlds,  who  made 
soma  for  himself  alone.672  37.  How  is  it  that  the  wind  does  not 
rest  ?  How  is  not  the  soul  quiescent  ?  "Why  do  not  the  waters, 
seeking  after  truth,  ever  repose?  38.  The  great  being  [is]  absorbed 
in  austere  fervour  in  the  midst  of  the  world,  on  the  surface  of  the 
waters.  To  him  all  the  gods  are  joined,  as  the  branches  around  the 
trunk  of  a  tree.  39.  Say  who  is  that  Skambha  to  whom  the  gods, 
with  hands,-,  feet,  voice,  ear,  eye,  present  continually  an  unlimited 
tribute.6’8  40.  By  him  darkness  is  dispelled ;  he  is  free  from  evil ;  in 
him  are  all  the  three  luminaries  which  reside  in  Prajapati.  41.  Ho 

686  See  above,  p.  356. 

™  The  meaning  of  this,  as  suggested  by  Professor  Aufvccht,  is,  that  by  inrotiiig 
Indra,  the  worshipper  really  worships  Skambha. 

s’1  Compare  Boktlingk  and  Eoth’s  Lexicon,  vol.  v.  p.  1610,  t.v.  prajnanu. 

4,8  Such  is  the  sense  according  to  Eoth,  s.v.  kerala. 

4,3  Compare  A.V.  x.  8,  15  ...  .  “the  great  being  in  the  midst  of  the  world  :  to 
him  the  rulers  of  realms  bring  tribute  ”  ( mahad  yaksham  bhwamisya  madhyc  tusmai 
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who  knows  the  golden  reed  standing  in  the  waters  ,  is  the  mysterious 
Prajapati.”  m 

I  have  been  favoui'ed  with  the  following  note  on  the  subject  of  A-.Y. 
x.  7,  by  Professor  (Joldstueker,  whom  I  consulted  as  to  the  sense  of 
verse  21  and  the  idea  conveyed  by  the  word  Skambha,  which  forms  the 
subject  of  the  hymn 

“  The  sense  of  skambha  is,  in  my  opinion,  the  same  as  that  given  in 
your  Original  Sanskrit  Texts,  vol.  iv.  pp.  17,  18— skamll  and  stambh 
being  merely  phonetic  varieties  of  the  same  dhatn — and  skambha, 
therefore,  the  same  as  stambha.  It  is  the  ‘fulcrum,’  and  in  the 
Atharva-veda  hymns,  x.  7  and  8,  seems  to  mean  the  fulcrum  of  the 
whole  world,  in  all  its  physical,  religions,  and  other  aspects.  The 
object  of  the  hymn  being  to  inquire  what  this  fulcrum  is,  from  the 
answer  given  to  the  various  questions  it  seems  to  follow  that  it  is  there 
imagined  to  be  the  primitive  deity,  or  the  •primitive  Yeda,  the  word 
brahman  in  the  neuter  implying  both.  Prom  tins  primitive  Yeda,  not 
visibly  but  really  {sat)  existing,  not  only  all  „tbe  gods,  worlds,  religious 
rites,  etc.  (verses  1,  2  ff.,  19  ff.)  were  derived,  but  also  the  existing 
three  Vedas  (v.  14)  and  the  Atharvan  were  ‘fashioned’  (verse  20). 
This  skambha  is,  therefore,  also  jyeshtham  brahma  (verses  24,  32,  33, 
34,  36, — 8,  1),  and  it  has  a  corresponding  preaevalyyest/mm  brahmanam 
(verse  17).  Hence,  while  he  who  knows  the  (existing)  Yeda,  has  also 
a  knowledge  of  Brahma, — he  who  knows  Brahma  and  also  Prajapati, 
and  (hence)  possesses  a  knowledge  of  the  premval  Brahmana  portion 
(of  the  preseval  Veda),  may  infer  (ana)  from  such  knowledge  a  know¬ 
ledge  of  the  Skambha  or  that  of  the  preseval  Yeda  itself  (verse  17). 
This  preseval  Yeda  is  the  ‘treasure’  whioh  is  kept  by  the  gods  only 
(verse  23) ;  hence,  the  Atharva-veda  priest  (brahma),  who  has  a  know¬ 
ledge  of  those  god-guardians  of  the  premval  Yeda,  has  the  knowledge 
(or,  he  who  has  such  a  knowledge,  is  a  (true)  Atharva-veda  priest, 
verse  24).  Prom  this,  then,  it  would  likewise  follow  that  the  existing 


SKAMBHA  AND  BRAHMA. 


three  Vbdas  are  merely  portions  of  the  preseval  Veda,  whence  they 
were  derived,  or,  to  adhere  to  the  metaphor,  branches  of  that  tree- 
fnlcrnm  (compare  verse  38) ;  and,  moreover,  that  while  skambha  is  the 
reality,  these  branch  vedas  are  not  the  reality,  though  those  who  do  not 
understand  the  Skambha,  may  take  them  for  such  (verse  21).  ‘Some 
people  think  that  the  existing  branch  (»'.«.  the  existing  Vedas — compare 
verse  20),  which  is  not  the  reality  ( asat ),  is,  as  it  were  ( iva ),  the 
highest  ( pdramam )  Veda  ;  on  the  other  hand,  those  (people)  inferior 
(to  the  former),  who  believe  that  it  is  the  reality  (sat),  worship  thy 
branch  (i.e.  those  later  Vedas).’  Here  the  word  iva,  in  my  opinion, 
implies  that  the  januh  of  the  first  half  verse  have  still  a  doubt,  and, 
therefore,  do  not  identify  both  the  preseval  and  the  existing  Vedas; 
whereas,  those  people  introduced  with  uto  ( uta-u )  are  more  ignorant  in 
assuming  for  certain  such  an  identity,  and  therefore  proceed  to  a 
practical  worship  of  those  Vedas.” 

I  quote  in  addition  some  verses  from  the  hymn  next  in  order, 
A.V.  x.  8 

To  bhutdm  cha  bhavyam  cha  sarvam  yak  chddhitishfhati  I  svar  yasya 
cha  kevalam  tasmai  jyeshthdya  Brahmanc  namah  ]  2.  Skaniblieneme  vishta- 
bhite  dyaus  cha  bhumis  cha  tishfhatah  |  Skambhah  idaih  sarvam  utmanvad 
yat  prunad  nimishach  cha  yat  .  .  .  .  |  11.  Tad  ejaii  patati  yach  cha  tish- 
thuti  prunad  apranad  nimishach  cha  yad  bhuvat  |  tad  dadhdra  pritliivim 
visvaritpam  tat  sambhuya  bhavaty  elcam  eva  ]  12.  Atlanta m  vitatam 
purntrd  andntam  antavach  cha  u,  samantc  |  tc  nukapdlas  charati  vichinvan 
vidvan  bhutam  uta  bhavyam  asya  \  13.  Prajupatis  charati  gai  bhe  antar 
adl'isyamdno  bahudhd  vi  juyate  |  ardhena  vtsvam  llmvanam  ja/una  yad 
asya  ardham  katamah  sa  kctuh  .  .  .  .  |  16.  Tatah  Suryah  udeti  astam 
yatra  cha  gaclihati  |  tad  eva  manye  ’ ham  jycshtham  tad  u  nuiycti  kin- 
chana  .  .  .  .  |  20.  To  vai  te  vidyud  arara  ydbhyum  ninnathyate  vasu  | 
sa  vidvan  jycshtham  manyeta  sa  vidyud  bruhmanam  mahat  .  .  .  .  | 
34.  Yatra  devdscha  manushydscha  aruh  ttdbhdv  iva  srituh  |  apuiii  tea 
pushpam  prichhdmi  yatra  tan  mdyayd  hitam  ....  37.  To  g id  gut 
sutram  vitatam  yasminn  otdh  prajuh  imdh  \  svtraihrsulrasya  yo  vidydl  sa 
vidyud  bruhmanam  mahat  j  38.  Vcddham  sutram  vitatam  yasminn  oiuh 
prajuh  imdlf  |  sutram  sutrasydham  veda  alho  yad  bruhmanam  mahat . .  .  .  | 
43.  Pundarikaih  nacadvdram  tribhir  gmcbhir  dvritam  j  tasmin  yad  yak- 
sham  dtmanvat  lad  vai  brahmavido  viduh  |  44.  Akdmo  dhlro  amritah 

‘id 
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evmjamlhul'i  rasem  tripto  na  hita&hmomh  |  tain  cmvidvOfomMblw.ya 
mrityor  atmunam  dhlram  ajarafii  t/uvunam  | 

“1.  Reverence  to  that  greatest  Brahma  who  presides  over  the  past, 
the  future,  the  universe,  and  whose  alone  is  the  sky.  2.  These  two 
[worlds],  the  sky  and  the  earth,  exist,  supported  by  Skambha,  J3kam- 
bha  is  all  this  which  has  soul,  which  breathes,  which  winks  ....  11. 
That  which  moves,  flies,  stands,  which  has  existed  breathing,  not 
breathing,  and  winking ;  that  omniform  (entity)  has  established  the 
earth ;  that,  combined,  is  one  only.  12.  The  infinite  extended  on 
many  sides,  the  infinite  and  the  finite  all  around,— these  two  the 
ruler  of  the  sky  proceeds  discriminating,  knowing  the  past  and  the 
future  of  this  (universe).  13.  (=Vaj.  San.  31,  19)  Prajap&ti  moves 
within  the  womb.  Though  unseen,  he  is  born  in  many  forms.  With 
the  half  [of  himself]  he  produced  the  whole  world.  What  trace  is 
there  of  the  [other]  half  of  him  ?  ....  16.  I  regard  as  the  greatest 
That  whence  the  sun  rises,  and  That  where  he  sets ;  That  is  not  sur¬ 
passed  by  anything  ....  20.  He  who  knows  the  two  pieces  of  fire¬ 
wood  from  which  wealth  is  rubbed  out,  he,  so  knowing,  will  under¬ 
stand  that  which  is  the  greatest ;  he  will  know  the  great  divine 
mystery  (irahmana)  ....  34.  I  ask  thee  regarding  that  flower  of  the 
waters,  in  which  gods  and  men  are  fixed  as  spokes  in  the  nave  of  a 
wheel, — where  that  was  placed  by  [divine]  skill  {may a)  ....  37.  He 
who  knows  that  extended  thread  on  which  these  creatures  are  strung, 
who  knows  the  thread  of  the  thread, — he  knows  that  great  divine 
mystery  {brdhnana).  38.  I  know  that  extended  thread  on  which 
these  creatures  are  strung.  I  know  the  thread  of  the  thread,  and 
hence,  too,  that  which  is  the  great  divine  mystery  ....  43.  The 
possessors  of  divine  science  ( brahma )  know  that  being  within  the  lotus 
with  nine  gates,  which  is  enveloped  by  the  three  qualities  (gt mas).615 
44.  Knowing  that  soul  (a  (man)  calm,  undecaying,  young,  free  from 
desire,  immortal,  self-existent,  satisfied  with  the  essence,  deficient  in 
nothing,  a  man  is  not  afraid  of  death.” 

Some  verses  in  the  two  preceding  hymns  speak  of  the  highest,  or 
greatest,  Brahma,  in  whatever  sense  that  term  is  to  be  understood. 

I  am  unable  to  state  whether  Brahma  in  the  sense  of  the  supreme 


M  See  note  in  p.  377. 
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Deity  occurs  elsewhere  in  the  Atharva-veda,  unless  it  be  in  the  follow¬ 
ing  passage  (xi.  8,  30  ff.) :  yah  apo  yds  eha  devatah  ya  Tirad  Brdh- 
mana  -  salta  |  harirapi  Brahma  pravisat  sarlre  ’dhi  Prajdpatih  |  31. 
Suryai  ehahshur  vdtah  pranam  puntshasya  vi  bhejire  |  athasyetaram 
dtnidmm  devah  prayachhann  Agnaye  |  32.  Tasmad  vai  vidvan  purusham 
idam  Brahneti  manyate  \  sarvah  hi  asmin  devatah  gave  goshthe  ivasate  | 
“  The  waters,  the  gods,  Viraj  ( feminine )  with  Brahma  [entered  into 
man],  Brahma  entered  his  body ;  Prajapati  [presides]  over  his  body. 
81.  Stirya  occupied  the  eye,  and  Vata  the  breath  of  the  man.  Then  the 
gods  gave  his  other  soul  to  Agni.  32.  "Wherefore  one  who  knows  the 
man  thinks,  *  this  is  Brahma  ;  ’  for  all  the  gods  are  in  him,  as  cows  in 
a  cowhouse.” 

In  the  Vaj.  San.  xxiii.  47,  we  find  the  following  words :  him  svit 
Surya-samam  jyotih,  him,  samudra-samam  sarah  |  .  .  .  .  48.  Brahma 
Surya-samam  jyotir  dyauh  samudra-samam  sarah  \  “What  light  is 
equal  to  the  sun?  What  lake  is  equal  to  the  sea?”  To  which  the 
following  verse  gives  the  answer:  “Brahma  (neuter)  is  a  light  equal 
to  the  sun.  The  sky  is  a  lake  equal  to  the  sea.”  The  commentator 
explains  Brahma  in  this  passage  as  standing  either  for  the  three  Yedas 
or  the  supreme  Brahma. 

In  SWap.  Br.  x.  6,  5,  9,  it  is  stated  in  a  genealogy  of  teachers  that 
“Tura  Kavasheya  sprang  from  Prajapati,  and  Prajapati  from  Brahma, 
who  is  self-existent”  {Turah  Kdvasheyah  Prajdpateh  Prajdpatir  Brah- 
manah  |  Brahma  svayamhhu)..  In  another  passage,  already  quoted, 
from  the  same  work  (xiii.  7,  1,  1)  Brahma  (in  the  neuter),  the  self- 
existent,  is  described  as  performing  tapas,  and  as  sacrificing  himself. 
Ibid.  x.  4,  19,  a  verse  is  quoted  from  some  hymn  which  begins,  “I 
celebrate  the  one  great  imperishable  Brahma  who  was  and  is  to  be  ” 
{“Bhutam  bhavishyat  prastaumi  maliad  Brahmaikam  ahsharam”). 

Again,  in  the  same  work,  xi.  3,  3,  1,  the  same  being  is  represented 
as  giving  over  other  creatures,  except  the  Brahmarbarin,  or  religious 
student,  to  death  ( Brahma  vai  mrityave  prajdh  prdyaclihat  \  tasmai 
brahmacharinam  eva  na  prdyachhat).  And  in  xi.  2,  3,  1  ff.,  there  is 
another  text,  which  is  interesting  not  merely  as  introducing  Brahma, 
but  as  containing  what  is  probably  one  of  the  oldest  extant  expositions 
of  the  conception  of  ndma  and  rvpa  (name  and  form)  as  comprehending 
the  whole  of  the  phenomenal  universe.  These  two  words,  us  is  well 


SKAMBHA  AND  BRAHMA. 


known,  became  at  a  later  period  technical  terms  of  the  Vedanta  pliilo? 
sophy.  The  passage  runs  as  follows  : —  - 

Brahma  vai  idam  agre  aslt  \  tad  devan  asrijala  |  tad  dciidn  srishtva 
calm  lokesJm  vyarohayad  asminn  eva  lohe  Agnirn  Yuymn  aniarikshef  divy 
eva  Suryam  |  2.  Atha  ye  atah  urdhvSh  lokds  tad  yah  atah  Urdhvdli 
devatas  teshu  tali  devatah  vyarohayat  salt  |  yatha  ha.  eva  ime  avirlokah 
imas  eha  devatah  evam  u  ha  eva  te  avirlokas  takha  devatah  yeshu  tali. 
devatah  vyarohayat  |  3.  Atha  Brahma  eva  parardham  ttgachhal  |  tat 
parardham  galva  aileshata  “  kathaih  no  imun  lokan  pratyavcyam ”  iti  | 
tad  dvabhyam  eva  pratyavaid  rupena  chaiva  namnd  eha  salt,  |  yasya  kasya 
eha  nama  asti  tan  nama  \  yasya  u  api  nama  ndsti  yad  veda  rUpena 
“  idam  rupam  ”  iti  tad  rupam  |  etavad  vai  idaih  yavad  rupaih  chaiva 
nama  eha  \  4.  Te  ha  etc  Brahmano  mahatl  alhve  |  sa  yo  ha  ete  Brah- 
mano  mahatl  ablive  veda  mahad  ha  eva  abhvam  hhavali  \  5.  Te  ha  ete 
Brahmano  mahatl  yakshe  |  sa  yo  ha  ete  Brahmano  mahatl  yahshe  veda 
mahad  ha  eva  yalesham  bhavati  |  tayor  anyataraj  jyayo  rupam  eva  |  yad 
hy  api  nama  rupam  eva  tat  \  sa  yo  hy  etayor  jyayo  vcdajyayan  ha  tasmdd 
bhavati  yasmaj  jyayan  bubhusliati  |  maityah  ha  vai  agre  devah  asnh  \ 
sa  yada  eva  te  Brahmana  apur  atha  amriiah  asuh  \  sa  yam  manasati 
agharayati  |  mano  vai  rupam  |  manasa  hi  veda  “ idaih  rupam”  iti  | 
tena  rupam  apnoti  |  atha  yam  vdchah  agharayati  |  vug  vai  nama  |  vucha 
hi  nama  grihnuti  |  tena  u  nama  apnoti  \  etavad  vai  idaih  sarvaih  yavad 
'rupam  chaiva  nama  eha  \  tat  sarvam  apnoti  \  sarvaih  vai  akshayyam  | 
etena  u  ha  asya  akshayyam  sulcritam  bhavaty  akshayyo  lokah  ] 

“1.  In  the  beginning  Brahma  was  this  [universe].  He  created  gods. 
Having  created  gods,  he  placed  them  iu  these  worlds,  viz.,  in  this  world 
Agni,  in  the  atmosphere  Yayu,  and  in  the  sky  Surya  ;  (2)  and  in  the 
worlds  which  wore  yet  higher  he  placed  the  gods  who  are  still  higher. 
Such  as  are  these  visible  worlds  and  these  gods, — even  such  were  those 
(higher)  visible  worlds  in  which  he  placed  those  (higher)  gods,  and  such 
were  those  gods  themselves.  3.  Then  Brahma  proceeded  to  the  higher 
sphere  (pararddha — explained  by  the  commentator  to  mean  the  Satya- 
loka,  the  most  excellent,  and  the  limit,  of  all  the  worlds).  Having 
gone  to  that  higher  sphere,  he  considered  ‘  How  now  can  I  pervade  all 
these  worlds  ?  ’  He  then  pervaded  them  with  two  things — with  form 
and  with  name.  Whatever  has  a  name,  that  is  name.  And  then  that 
which  has  no  name — that  which  he  knows  by  its  form,  that  ‘  such  is 
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its  form'’ — that  is  form.  This  [universe]  is  so  much  as  is  (i.e.  is  co¬ 
extensive  'with)  form  and  name.  4.  These  are  the  two  great  magni¬ 
tudes  ( ahhve )  of  Brahma.  He  who  knows  these  two  great  magnitudes 
of  Brahma  becomes  himself  a  great  magnitude.  5.  These  are  the  two 
great  manifestations  of  Brahma.  He  who  knows  these  two  great  mani¬ 
festations  of  Brahma  becomes  himself  a  great  manifestation.  Of  these 
two  one  is  the  greater,  viz.,  form ;  for  whatever  is  name  is  also  form. 
He  who  knows  the  greater  of  these  two  becomes  greater  than  him  than 
whom  he  wishes  to  become  greater.  6.  The  gods  were  originally 
mortal,  but  when  they  were  pervaded  by  Brahma  they  became  im¬ 
mortal.  By  that  which  he  sends  forth  from  his  mind  (mind  is  form  ; 
for  by  mind  he  knows,  ‘  This  is  form  ’) — by  that,  I  say,  he  obtains  form. 
And  by  that  which  he  sends  out  from  his  voice  (voice  is  name ;  for  by 
voice  he  seizes  name) — by  that,  I  say,  he  obtains  name.  This  universe 
is  so  much  as  is  (i.e.  is  co-extensive  with)  form  and  name.  All  that  he 
obtains.  How  that  all  is  undecaying.  Hence  he  obtains  undecaying 
merit,  and  an  undecaying  world.” 

Compare  with  this  the  passages  of  the  Brihad  Aranyaka  TJpanishad, 
which  will  be  found  at  pp.  75  if.  and  165  if.  of  Dr.  Boer’s  translation 
(Bibliotheca  Indica,  vol.  ii.  part  3),  and  the  Hundaka  Upanishad,  iii. 
2,  8,  p.  164  of  English  version. 

Brahma  is  also  mentioned  in  the  following  texts  of  the  Taitt.  Br. 
ii.  8,  8,  9  : — 

Brahma  devan.  ajanayat  |  Brahma  visvam  idam  jagat  \  Brahmanah 
Ushattrafh  nirmitam  \  Brahma  brahmanah  dtmand  \  antar  asminn  ime 
lolcah  |  10.  Antar  viSvam  idam  jagat  |  Brahmaiva  bliutanam  jyesh- 
tham  |  Una  ho  'rhati  sparddhitum  \  Brahman  devas  trayastrimsat  | 
Brahmann  Indra-prajapatl  |  Brahman  ha  visva  Mutant  |  navivantah 
samahita  | 

“  Brahma  generated  the  gods.  Brahma  [generated]  this  entire  world. 
Erom  Brahma m  the  Kshattriya  is  formed.  Brahma  in  his  essence  is 
the  Brahman.0'”  Within  him  are  all  these  worlds.  10.  Within  him  is 
this  entire  universe.  It  is  Brahma  who  is  the  greatest  of  beings.  Who 

ns  Here  there  is  an  allusion  to  the  other  sense  of  brahma  as  devotion,  the  peculiar 
function  of  the  Brahman  caste. 

on  *<  For,”  says  the  commentator,  “  in  the  Brahman's  body  the  supreme  Bruhmu 
is  manifested,” 
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can  vie  with  him  ?  In  Brahma  the  thirty-three  gotls, — in.  Brahma,  Indra 
and  Prajapati, — in  Brahma  all  beings  are  contained,  as  in  a  ship.” 

Again,  it  is  said  (iii.  12,  3,  1,  quoted  above,  p.  361,  note)  :  “Bet  us 
worship  with  oblations  the  first-born  god,  by  whom  the  entire  universe 
which  exists  is  surrounded, — the  self-existent  Brahma, 'who  is  the 
supreme  austere  fervour  (tapas).  It  is  he  who  is  son,  ho  who  is  father, 
he  who  is  mother.  Tapas  came  into  existence  the  first  object.”  Brahma 
is  also  mentioned  in  iii.  12,  9,  7  (where,  however,  he  is  described  as 
coming  into  existence) :  visvasrijah  prathamah  satrmn ■  usata  |  sahcmra- 
samam  prasute  nayantah  |  tato  ha  jajne  bhuvanasya  gopalj,  |  hiranmayah 
hkunir  Brahma  nama  |  yena  suryas  tapati  Ujaseddhah  .  ...  \  na  mieda- 
vid  manute  tarn  brihatam  \  “The  earliest  creators  of  the  universe  were 
engaged  in  a  sacrifice  for  a  thousand  years  ....  Thence  sprang  the 
protector  of  the  world,  the  golden  bird  ealled.Brahma,  by  whom  the 
sun  glows,  kindled  with  flame  ....  No  one  ignorant  of  the  Yeda  com¬ 
prehends  that  great  being.”  Compare  Taitt.  Br.  ii.  8,  9,  6  (quoted 
above,  p.  355),  in  which  Brahma  is  said  h  ,he  the  forest  and  the  tree 
out  of  which  the  worlds  were  constructed,  and  as  the  basis  on  which 
the  creator  took  his  stand  when  upholding  the  universe. 

(8)  Prajapati. 

"  As  I  have  observed  above  (p.  353),  the  word  prajapati,  “lord  of 
creatures,”  was  originally  employed  as  an  epithet  of  Savitri  and  Soma, 
as  it  also  was  of  Hiranyagarbha  (It.V.  v.  121,  10).  It  afterwards, 
however,  came  to  denote  a  separate  deity,  who  appears  in  three  places 
of  the  Kig-veda,  x.  85,  43  (<z  nah  prajaih  jamyatu  Prajapatili)  ; 
x.  169,  4  ;  x.  184,  1  (a  smohatu  Prajapatili ),  as  the  bestower  of 
progeny  and  cattle.  This  god  is  also  mentioned  in  the  Yajasaneyi 
Sanhita,  in  a  verse  (xxxi.  19)  which  comes  in  after  one  in  which  the 
great  Purusba  is  celebrated  (see  above,  p.  373).  The  verse  is  as 
follows :  Prajapatti  charati  gm-bhe  antar  ajayamano  lalmdha  vijayate  | 
tasya  yonim  paripaiyayti  dhirus  tamin  ha  tastlmr  Umvanatii  vihia  | 
“Prajapati  moves  within  the  womb.  Though  he  does  not  become  born, 
he  is  vet  born  in  many  shapes.  The  wise  behold  his  womb.  In 
him  all  the  worlds  stand.”  5,8  Another  verse  of  the  Y.  S.  in  which  he 
»ra  The  first  half  of  this  verse,  as  we  have  seen,  is  also  found  in  the  A.V.  x.  8,  13, 
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&  referred  to  is  this  (xxxii.  5)  :  “  Yamaj  jatarn  na  purd  hinchanaiva 
yttfi  Mabhu-va  bhuvmdni  visva  |  Prajapatih  prajayd  samraranas  trlni 
jjdliiresM  sachate  sashodabi  |  “  He  before  whom  nothing  was  born,  who 
pervades  all  worlds,  Prajapati,  rejoicing  with  his  offspring,  fe  joined 
with  the  three  luminaries,  as  the  sixteenth.” 

Prajapati  is  frequently  alluded  to  in  the  Atharva-veda.  Several  of 
thege  passages  have  been  already  cited  above,  as  x.  7,  7,  17,  40,  41 ; 
x.  8,  13.  Some  of  the  others  which  I  have  observed  are  the  following: 
In  xi.  3,  52,  he  is  said  to  have  formed  thirty-three  worlds  out  of  the 
oblation  of  boiled  rice  ( etasmad  vai  odanut  trayastrimsatam  lohdn 
niramimita  Prajiipatih').  In  xi.  4,  12,  he  is  identified  with  Prana,  or 
breath  ( prdnam  almh  Prajapatim).  In  xi.  5,  7,  he  is  said,  along  with 
Parameshthin,  to  have  been  generated  by  the  Brahmacharin,  or  reli¬ 
gious  student.  In  xi.  7,  3,  he  is  declared  to  exist  in  the  Uchhishta,  or 
remnant  of  the  sacrifice.  And  in  xix.  53,  8,  10,  he  is  said  to  have 
been  produced  by  Kola,  or  Time.  Most  of  these  passages  will  be 
quoted  at  length  further  on.  It  will  be  seen  that  in  this  Yeda  he  is 
not  generally  regarded  as  the  supreme  or  primal  deity. 

On  the  subject  of  Prajapati,  I  have  elsewhere  (in  vols.  iii.  4;  iv. 
.19-24,  and  47-51)  brought  together  a  considerable  number  of  passages 
from  the  S'atapatha  Brahmana,  of  which  I  shall  here  only  repeat  the 
substance,  adding  any  further  references  which  I  may  have  noticed  as 
occurring  elsewhere.  Prajapati  is  sometimes  identified  with  the  uni¬ 
verse,  and  described  (in  the  same  way  as  Brahma,  or  entity,  or  non¬ 
entity  are  in  other  places)  as  having  alone  existed  in  the  beginning,  as 
the  source  out  of  which  the  creation  was  evolved,  SUtap.  Br.  ii.  2,  4,  1  ; 
vii.  5,  2,  6; 5,9  xi.  5,  8,  1.  (See  vol.  i.  p  24;  vol.  iii.  p.  4;  vol.  iv. 
p.  24.)  The  same  is  the  case  in  some  other  texts  adduced  by  Professor 
“Weber  in  his  Ind.  Stud.  ix.  477  f.,  where,  however,  Vach  is  associated 
with  Prajapati  “a3  his  companion  in  concert  with  whom,  and  through 

with  the  different  reading  of  adniuamanah,  “not  being  seen,”  for  ajayamdnah,  “  not 
being  born.’’  The  second  line  runs  thus  in  the  A.V. :  “  With  the  half  he  produced 
the  whole  world.  But  what  trace  is  there  of  his  [other]  ball  r " 

6TJ  S'ntap.  Br.  vii.  5,  2,  6 :  Frajdpatir  vai  idem  agre  usid  elcah  era  |  so  ’kumagnta 
“ amiam  crijeya prajayeya ”  iti  sa  prdncbhtjah  ova  adhi  pasiw  nirami.iiita  mauasah 
purusham  cluikshmho  ’ham  pranad  gam  trotrad  aviiii  eneho  'jam  |  tad  gad  man 
pranrbhyo'  dhi  niramimita  ias-inad  altuh  “pranah  pasavah"  iti  \  tnatio  vai  pranandm 
prathamam  |  tad  pad  manaeah  pttrttshath  niramimita  tasmad  aUtth  "puruahah  pra- 
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■whom,  he  completes  his  work  of  creation.”  m  Thus  JHBituddffflie 
Kanaka,  xii,  5  (and  xxvii.  1) :  Prdjdpatir  vai  idam  usfi  ]  lasya  Vug 
dvitlyu,  asit  |  turn  mithunam  samalhavat  |  ea  garlJimn  adliaUa  j  sd 
asmad  apdh-umat  |  sa  imah  prajah  aspijata  |  sa  PrajdpdUm  eva  pimah 
pravisai  |  “Prajapati  was  this  universe.  Vaoh^ was_a  sefondJ»Jiim. 
He  associated  sexually  with  her;  she  became  pregnant;  she  departed 
from  him ;  she  produced  these  creatures ;  6he  again  entered  into  Praja¬ 
pati.”  Again,  te  the  Panchavimsa  Br.  xx.  14,  2,  we  are  told:  1 ‘Praja¬ 
pati  r  vai  idam  ekah  asit  |  tasya  vag  eva  svam  used  vug  ilviiiya  |  sa 
aihhata  ‘  imam  eva  Ydcham  visrijai  |  iyaih  vai  idam  sarvam  vibhamnti 
eshjatV"  iti  |  sa  vu  chain  vyasrijata  |  set  idaih  sarvaffi  vibhavantl  ait  |  sa 
urdhva  udatanod  yatha  apam  dhara  santatd  evam  |  “Prajapati  alone 
was  this  universe.  He  had  Yack  too  as  his  own,  as  a  second  to 
him.  He  considered  ‘Let  me  send  forth  this  Vach.  She  will  traverse 
and  pervade  all  this.’  He  sent  her  forth  :  she  traversed  and  per¬ 
vaded  all  this :  she  extended  aloft,  diffused  like  a  stream  of  water.” 
In  other  texts  of  the  S'atap.  Br.,  however,  Prajapati  is  not  represented 
as  the  source  of  creation,  but  only  as  one  of  the  subsequent  and  sub¬ 
ordinate  agents,  created  by  the  gods,  vi.  1,  1,  5  (vol.  iv.  of  this  work, 
p.  19  f.),  or  as  springing  out  of  an  egg  generated  by  the  primeval 
waters,  xi.  1,6,  Iff.  (vol.  iv.  21  f.).  He  is  elsewhere  said  to  have 
offered  sacrifice  in  order  to  produce  the  creation,  ii.  4,  4,  1  (vol.  iv. 
24),  and  to  have  been  himself  half  mortal  and  half  immortal,  x.  1,  3, 
2  ;  x.  1,  4,  1  (vol.  iv.  p.  47),  mortal  in  his  body,  but  immortal  in  his 
breath,  and  to  have  performed  tapas  for  a  thousand  years,  to  get  rid 
of  sin  or  suffering,  pupman,  x.  4,  4,  1  (vol.  iv.  51). 

thamah  pasundm  viryavattamah”  iti  |  mam  mi  sane  praimh  |  maiiasi  hi  sane 
pranah  prat  ishftri  toll  \  tad  pad  manasali  puritsham  niraimmita  t  asm  ad  dhuh  “  punt- 
shah  sane  pasavah ”  iti  punish  yasya  hy  eva  etc  sane  bhmanti  |  “Prajapati  alone 
was  at  first  this  [universe].  He  desired,  “  May  I  create  food,  and  become  repro¬ 
duced.’  He  fashioned  animals  from  his  breaths,  a  man  from  his  soul,  a  horse  from 
his  eye,  a  cow  from  his  breath,  a  sheep  from  his  ear,  a  goat  from  his  voice.  Inas¬ 
much  as  he  created  these  (animals)  from  his  breaths,  they  say  that  ‘  the  breaths  are 
the  animals.’  The  soul  (manat)  is  the  first  of  the  breaths ;  and  since  he  fashioned 
man  from  his  soul,  they  say  that  ‘  man  is  the  first  and  strongest  of  animals.’  The  soul 
is  all  tho  breaths,  for  they  are  all  supported  in  it.  Since  then  he  fashioned  man  from 
his  soul,  they  say,  ‘  man  is  all  the  animals,’  for  they  are  all  his.” 

630  I  observe  that  Professor  Weber  speaks  here  of  the  waters  ( apah ),  the  non¬ 
existent  (asat),  and  Brahman  as  each  denoting  primeval  matter  (Hrmaterie). 
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1.  Prandya  namo  yasya  sarvam  idmn  vote  |  yo  IhtdaTi  sancngdvaro 
yasmin  sarvam  pratishtMlam  |  2.  Namas  to  Prana  hmntidya  muntis  te 
stanayitnave  |  namas  te  Prana  vidyute  namas  te  Prana  varshwtd  |  3.  Y'at 
Pranah  stanayitnund  abhikrandali  oshadhih  (compare  A..V.  viii.  7,  25)  | 
pravtyante  garbhdn  dadhate  atho  bahvir  vi  jdyante  (  4.  Tat  Pranah 
rituv  agate  abhikrandati  oshadhih  |  sarvam  tads,  pramodccte  yat  Mucha 
Ihumyam  adM  |  5.  Yada  Prune  fiibhyavarshad  vanhena  pritlmlm 
mahim  |  pasava o  tut  pra  modante  “  maho  mi  no  llmishyaM ”  |  6.  Abhi- 
vrishtdh  oshadhayah  Prdnena  samav&diran  \  “  ayur  mi  nah  prutltarah 
sarvah  nah  surabhtr  alcah ”  |  7.  Namas  to  astu  agate  name ’ stu  pm'dyate  \ 
namas  te  Prana  tishthate  asinayota  te  namali  |  9.  Yd  te  Prana  priya 
tanur  yd  te  Prana  preyasl  |  atho  yad  bheshajaih  tava  tasya  no  dheM 
jlvase  |  10.  Pranah  prajah  arm  vaste  pita  putram  voapriyam  |  Prune  ha 
sarva-syesvaro  yach  cha  prdnati  yack  cha  nah  |  11.  Prune  mritynh 
Pranas  talma  Pranam  devah  upasate  |  Prune  ha  satyav&dinam  uttame 
lole  a  dadhat  |  12.  Prano  Virat  Prone  Beshtrl  Prdnati  sarve  upasate  [ 
Prune  ha  suryas  chandramah  Pranam  ahpjh  Prajdpatim  j  ....  15. 
Pranam  ahur  Matarisvanam  Yato  ha  Pranah  uehyade  |  Prune  ha  bhutam 
bhavyam  cha  Prune  sarvam  pratishthitam  |  16.  Atharmnlr  angirasir 
daivlr  manushyajah  nta  \  oshadhayah  prajdyante  yada  team  Prana  jin- 
vasi  |  ....  18.  Yas  te  Prana  idam  veda  yasmimt  ehdsi  pratishthitah  | 
sarve  tasmai  baliih  haran  amushmin  loke  uttame  |  19.  Yathd  Prana 
balihritas  tubhyaih  sarvah  prajah  imah  \  eva  tasmai  balim  haran  yas  tvd 
srinavat  susravah  | 

“  Reverence  to  Prana,  to  whom  this  universe  is  subject,  who  has 
become  the  lord  of  all,  on  whom  all  is  supported.  2.  Reverence,  Prana, 
to  thy  shout,  to  thy  thunder,  to  thy  lightning,  and  to  thyself  when 
thou  rainest.  3.  'When  Prana  calls  aloud  to  the  plants  with  thunder, 
they  are  impregnated,  they  conceive,  they  produce  abundantly.  4. 
When  the  season  has  arrived,  and  Prana  calls  aloud  to  the  plants,  then 
everything  rejoices,  which  is  upon  the  earth  (compare  R.Y.  v.  83,  10, 
above,  p.  140).  5.  When  Prana  has  watered  the  great  earth  with  rain, 

1  then  the  beasts  rejoice,  and  [think]  that  they  shall  have  strength.  6. 
When  watered  by  Prana,  the  plants  burst  forth  [saying],  ‘  Thou  hast 
prolonged  our  life,  thou  hast  made  us  all  fragrant.’  7.  Reverence  to 
thee,  Prana,  coming,  and  to  thee  going,  and  to  thee  standing,  and  to 
thee  sitting  ....  9.  Communicate  to  us  thy  dear  form,  thy  dearest, 
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with  thy  healing  power,  that  we  may  live.  10.  Prana  clothes  the 
creatures,  as  a  father  his  dear  son.  Prana  is  the  lord  of  all,  both  of 
what  breathes  and  what  does  not  breathe.  11.  Prana  is  death,  Prana 
is  &ver.  The  gods  worship  Prana.  Prana  places  the  truth-speaker  in 
the  highest  world.  12.  Prana  is  Viraj,  Prana  is  Deshtrl.  All  worship 
Prana.  Prana  is  sun  and  moon.  They  call  Prajapati  Prana  .  .  15. 

They  call  Matarisvan  Prana ;  th'e  Wind  is  called  Prana.  The  past, 
the  future,  everything  is  supported  upon  Prana.  16.  The  plants  of 
Atharvan,  of  Angiras,  of  the  gods,  and  of  men,  grow  when  thou, 
Prana,  quickenest ....  18.  Whoever,  o  Prana,  knows  this  [truth] 
regarding  thee,  and  on  what  thou  art  supported — all  will  offer  him 
tribute  in  that  highest  world.  19.  As,  o  Prana,  all  these  creatures 
offer  thee  tribute,  so  shall  they  offer  tribute  in  that  highest  world  to 
him  who  hears  thee  with  willing  ears.’  ” 

(10)  Rohita. 

Rohita,  probably  a  form  of  the  Fire  and  of  the  Sun  (though  he  is 
also  distinguished,  in  the  hymn  I  am  about  to  quote,  from  both  these 
gods),  is  another  deity  who  is  highly  celebrated  in  the  Atharva-veda, 
where  one  hymn  (xiii.  1)  and  parts  of  others  are  appropriated  to  his 
honour.  ’  The  following  are  some  of  the  verses  in  which  his  power  is 
described,  xiii.  1,  6: — 

6.  Rohito  dydcd-prithm  jajana  tatra  tantum  Paramcshthi  tatana  \ 
tatra  Utriye  Ajah  Ekapudo  adrimhad  dydvd-prithivl  balcna  ]  7.  Rohito 
dyava-prithivl  adriihhat  tena  svah  stabhitaih  tcna  ndkah  |  tenuntarikshaih 
vimitd  rajamsi  tena  detail  amritatvam  atindan  \  13.  Rohito  yajnasya 
janitd  mukham  cha  Rohitdya  vdchd  srotrena  manasd  jtihomi  |  Rohitaih 
devah  yanti  mmanasyamdndh  |  ....  14.  Rohito  yajnaiii  vyadadhud 
Pifoakarmane  tasmdt  tejdmsi  vpa  md  imdny  Ctguh  |  .  .  .  .  25.  Yo  Rohito 
V]'ishabhas  Ugmasringah  pari  Agnim  pari  Suryam  habhura  |  yo  rishta- 
bhndti  prithivltfi  divaih  cha  tasmdd  derdh  adhi  sj-ishtih  -srijantc  \  2G. 
Rohito  divam  druhad  mahatah  pari  arnasdt  \  sarvdh  rnroha  Rohito 
ruhah  |  37.  Rohito  dyavd-prithivl  adhi  trite  vasujiti  gojiti  |  .  .  .  .  55. 
8a  yajnah  prathamo  bhuto  bhavyo  ajdyata  |  tasmdd  ha  jajne  idem  san  aiii 
yat  kinclia  idaih  virochatc  Rohitcm  j-ishinu  ” bhfitam  \ 

“ Rohita  produced  heaven  and  earth:  there  Paramcshthin  stretched 
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the  cord.  There  Aja  Ekapada  was  sustained.  He  estat)lfeiiea.’4ieavefi. 
and  earth  by  his  force.  7.  Rohita  established  heaven  and.  earth;  by 
him  the  sky  was  supported,  by  him  the  heaven.  By  hint  “the  attno-. 
sphere,  by  him  the  regions  were  meted  out.  Through  him  the  gods 
obtained  immortality.  13.  Rohita  is  the  generator,  and  the  month  of 
sacrifice.  To  Rohita  I  offer  my  oblation  with  voice,  ear,  and  mind. 
To  Rohita  the  gods  resort  with  gladness  ....  14.  Rohita  offered  a 

sacrifice  to  Visvnkarman.  Erom  it  these  fires  have  reached  me . 

25.  The  gods  frame  creations  out  of  that  Rohita 'Who  is  a  sharp¬ 
horned  bull,  who  surpasses  Agni  and  Surya,  who  props  up  the  earth 
and  the  sky.  26.  Rohita  ascended  the  sky  from  the  great  ocean  ;  he 
ascended  all  ascents.581  37.  In  Rohita,  who  is  the  conqueror  of  wealth 
and  cows  ....  the  heaven  and  earth  are  sustained  ....  55.  He  first 
became  the  sacrifice,  both  past  and  future.  Erom  him  sprang  all  this 
whatever  there  is  which  shines,  developed  by  Rohita,  the  rishi,” 

In  the  second  hymn  of  the  same  book,  in  which  the  sun  is  celebrated, 
Rohita  is  also  named  in  the  following  verses : — 

39.  Rohitah  halo  abhavad  Rohito  ’ gre  Prajdpatih  |  Rohito  yajndndm 
muhham  Rohitah  svar  dbharat  |  40.  Rohito  lolco  abhavad  Rohito  ’tyatapad 
divam  |  Rohito  rahnibhir  bhilmim  samudram  amt  saffi  cha/rat  |  41. 
Sarvdh  disah  samacharad  Rohito  ’dhipatir  divah  |  divam  samud/rwm,  ad 
bhumim  sarvam  bhutain  vi  raksliati  | 

“  39.  Rohita  became  Time  ;  Rohita  formerly  became  Prajapati. 
Rohita  is  the  mouth  of  sacrifices.  Rohita  produced  the  sky.  40. 
Rohita  became  the  world  ;  Rohita  shone  beyond  the  sky ;  Rohita 
traversed  the  earth  and  ocean  with  his  rays.  41.  Rohita  traversed  all 
the  regions.  Rohita  is  the  ruler  of  the  sky.  He  preserves  heaven, 
ocean,  and  earth — whatever  exists.” 

And  yet  the  gods  are  said  to  have  generated  Rohita  (A.T.  xiii. 
3,  23  :  yad  Rohitam  ajanayanta  devah). 

(11)  Uehhishta. 

f.  In  the  hymn  which  follows  divine  power  is  ascribed  to  thej^mains 
of  the  sacrifice  (Uehhishta)  : 

A.Y.  xi.  7,  T:  Uehhishte  ndma  riipaih  elm  whhishte  lohah  ahitah  \ 

581  Here,  as  well  as  in  verses  8  and  9,  there  is  a  play  on  the  connection  of  Kohita 
•with  the  root,  nth,  to  “ascend,”  or  “grow.” 
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nchldshp  Indrab  cha  Agnii  cha  visvam  antah  samahitam  \  2.  Uchhishte 
dyavd-prithivl  vikam  bhutam  samahitam  \  apah  samndrah  Uchhishte 
chanih'amati  vulah  dhitdh  |  3.  Sawn  Uchhishte  asaihs  chobhau  mrityur 
vtija/i  Prajdpatih  4.  ..  .  Brahma  visvasrijo  dasa  \  ndbliim  iva 

sarmtais  chahram  Uchhishte  devatah  sritah  \  ....  14.  Nava  bhumih 
samidrah  Uchhishte  ’dhi  sritah  divah  |  a  suryolhdti  Uchhishte  ahordtre 
api  tan  mayi  |  15.  Upahavyam  Yishuvantam  ye  cha  yajnah  guhd  hitdh  | 
bibhartli  bhartd  visvasya  Uchhishto  janituh  pita  |  16.  Pita  janitur 
Uchhishto  asoh  pautrah  pitamahah  |  sa  lcshiyati  visvasya  xsdno  vrishd 
bhumyam  atighnyah  |  17.  Ritam  satyam  tapo  rashtram  sramo  dharmas 
cha  karma  cha  \  bhutam  bhavishyad  Uchhishte  viryam  lakshmir  balam 
bale  |  .  .  .  .  20.  Ardhamasas  cha  mdsdscha  drtavuh  ritubhih  saha  \ 
Uchhishte  ghoshamr  apah  sianayiinuh  srutir  mahi  \  krkardh  sikatdh 
akndnah  oshadhayo  virudhas  triad  \  21.  ■  Abhrdni  vidyuto  varsham 
Uchhishfe  samsritd  sritd  |  ....  23.  Yach  cha  prdnati  prunena  yach  cha 
paiyati  chalcshushd  |  Uchhishiuj  jajnire  sarve  divi  devah  divisritah  \  24. 
Richah  sdmuni  ehhanduiiisi  purdrptm  yajushd  saha  |  Uchhishtuj — |  25. 
Prandpdnau  chakshuh  srotram  akshitischa  kshitischa  ya  \  Uchhishfaj — | 

26.  Ananduh  moduh  pramudo  abhimoda-mudas  cha  ye  |  Uchhishtuj— \ 

27.  JDevdh  pitaro  manushyuh  gandharvuprarasas  cha  ye  |  Uchhishtuj  \ 

“In  the  Uchhishta  (remains  of  the  sacrifice)  are  contained  name, 

form,642  the  world,  Indra  and  Agni,  the  universe,  (2)  heaven  and  earth, 
all  that  exists,  the  waters,  the  6ea,  the  moon,  and  the  wind.  3.  In 
the  Uchhishta  are  both  the  existent  and  the  non-existent  ( san ,  asaiiis 
cha ,  masculine),  death,  food  (or  strength),  Prajapati  ....  4.  Brahma, 
the  ten  creators  of  all  things, 642  the  gods,  are  fixed  on  all  sides  to  the 
Uchhishta  as  [the_spokes]  of  a  wheel  to  the  nave.”  So,  too,  the  Kile, 
Saman,  Yajus,  the  hymns,  the  different  sorts  of  sacrifices,  and  parts  of 
the  ceremonial,  etc.,  are  comprehended  in  it  (verses  5-13).  “  14. 

Nine  earths,  oceans,  skies,  art  contained  in  the  Uchhishta.  The  sun 
shines  in  the  Uchhishta,  and  in  me  the  Uchhishta  are  day  and  night. 
15.  The  Uchhishfa  ( masculine ),  the  sustaiuer  of  the  universe,  tho 
father  of  the  generator,  upholds  the  Upahavya,  the  Yishuvat,  and.. 

css  See  verse  12  of  tho  hymn  to  Purnsha,  A.V.  x .  2,  above. 

Are  these  the  tea  Mnharshis  mentioned  by  Menu,  i.  31  f.  ?  In  A  V.  *i.  1,  1,3, 
mention  is  made  of  the  seven  Ilishis,  the  makers  of  all  things  ( hhuta-kritah ).  See 
also  A.V.  xii.  1,  30  ;  and  tho  lot  vol.  of  this  work,  pp.  37  and  41,  notes. 
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the  sacrifices  which  are  secretly  presented.  16.  The'¥dhhfete^the 
father  of  the  generator,  the  grandson  of  spirit  («.«),.  the  primeval 
parent,  the  lord  of  the  universe,  the  bull,  dwells  triurnphantXfJoiythe 
earth.  17.  Ceremonial,  truth,  rigorous  abstraction,  dominion,  effort, 
righteousness  and  works,  past,  future,  strength,  prosperity,  force, 
reside  in  the  Uchhishta,  which  is  force  (compare  x.  7,  1,  above). 
20.  In  the  Uchhishta  are  embraced  the  resounding  waters,  thunder 
the  great  sruti,  pebbles,  sand,  stones,  plants,  grass,  (21)  clouds,  light¬ 
nings,  rain.  23.  From  the  Uchhishta  sprang  whatever  breathes  and 
sees,  with  all  the  celestial  gods,  (24)  the  Rich  and  Saman  verses, 
metres,  Puranas,  and  Yajus,  two  of  the  vital  airs  (pram  and  apana), 
the  eye,  the  ear,  imperishableness,  perishableness,  (26)  pleasures,  en¬ 
joyments,  (27)  the  Fathers,  men,  Gandharvas,  and  Apsarases.”  (Com¬ 
pare  A.Y.  xi.  3,  21.) 

(12)  Sacrificial  Implements,  etc.,  etc. 

Similar  divine  powers  are  ascribed  to  different  sacrificial  ladles  in 
A.V.  xviii.  4,  5  :  “  The  Juhu  has  established  the'  sky,  the  Upabhrit 
the  atmosphere,  and  the  Dhruva  the  stable  earth  "  (Ivliur  dadhara 
dyam  upabhrid  antariksham  dhruva  dadhara  prithmm  pratishtham).  In 
R.Y.  vi.  51,  8,  it  is  said  of  namas,  “  adoration,”  that  it  has  supported 
the  earth  and  the  sky,  and  rules  the  gods  ”  (name  dadhara  prtihivim 
uta  dyam  |  nano  devcbhyo  namah  Ise  esharn ).  See  also  A.Y.  iv.  35, 
3-6,  where  the  odana  oblation  is  said  to  support  heaven  and  earth, 
etc. ;  A.Y.  six.  32,  9,  where  a  similar  power  is  ascribed  to  the  sacri¬ 
ficial  grass ;  and  A.Y.  x.  10,  4,  26,  30,  34,  where  wonderful  attributes 
are  predicated  of  the  Yasa  (cow). 

(13)  Anmnati. 

In  a  hymn  to  Anumati  (according  to  Professor  Roth  the  goddess  of 
good  will,  as  well  as  of  procreation),  A.Y.  vii.  20,  she  is  thus  identi- 
(fied  with  all  things  (verse  6):  “Anumati  was  all  this  [universe], 
whatever  stands  or  walks,  and  everything  that  moves.  May  we,  o 
goddess,  enjoy  thy  benevolence;  for  thou,  Anumati,  dost  favour  us” 
(anumatih  sarvam  idam  lalhuva  yat  tishthati  charati  yad  u  cha  visvam 
ejati  |  tasyas  te  devi  sumatau  syama  Animate  anu  hi  mamsase  nah). 
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(14)  The  Ox,  or  Kettle. 

'  la  A.V.  iv.  11,  1,  a  divine  power  is  ascribed  to  the  “Ox,”  which, 
however,  Professor  Aufrecht  thinks  can  only  be  regarded  as  a  meta¬ 
phorical' jox,  as^it  has  an  udder  (verse  4),  and  gives  milk;  and  he  „ 
supposes  a  kettle  with  four  legs,  the  Gharma,  to  be  intended.  As  that 
vessel  was  used  for  boiling  milk  and  other  materials  for  sacrificial 
purposes,  the  allusions  in  this  hymn  to  milk  become  intelligible ;  and 
possibly  the  four-legged  kettle  may,  by  its  form,  have  suggested  the 
figure  of  an  ox. 

1.  Anadvan  dadhura  prithivlm  uta  dyam  anadvan  dadhara  urn  antar- 
ihsham  |  anadvan  dadhara  pradisah  shad  vrvlr  anadvan  visvam  bhuva- 
mm  &  vtveia  |  2.  Anadvan  Indro  sa  pasubhyo  vi  chashfe  trayun  sahro  vi 
mimlte  adhvanah  |  bhutam  bhavishyad  bhuvand  duhanah  sarva  devanam 
charati  vratani  |  3.  Indro  jato  manushyeshu  antar  gharmas  taptas 

charati  hohichdnah  |  ....  5.  Tasya  nese  yqjnapatir  na  yajno  na  asya 
datd.  lie  na  pratigrahlta  \  yo  visvajid  visvabhrid  visvuharma  gharrnaih  no 
bruta  hatamai  chatushpdt  | 

“  The  ox  has  established  the  earth  and  the  sky ;  the  ox  has  esta¬ 
blished  the  broad  atmosphere ;  the  ox  has  established  the  six  vast 
regions ;  the  ox  has  pervaded  the  entire  universe.  2.  The  ox  is  Indra. 
He  watches  over  the  beasts.  As  S'akra  (or  mighty)  he  measures  the 
threefold  paths.  Milking  out  the  worlds,  whatever  has  been  or  shall 
be,  he  performs  all  the  functions  of  the  gods.  3.  Being  born  as  Indra 
among  men,  the  kindled  and  glowing  kettle  works  ....  5.  That  which 
neither  the  lord  of  the  sacrifice  nor  the  sacrifice  rules,  which  neither  the 
giver  nor  the  receiver  rules,  which  is  all-conquering,  all-supporting, 
and  all-working, — declare  to  us  the  kettle,  what  quadruped  it  is.” 

(15)  The  Brahmachurin. 

The  hymn  to  be  next  quoted  ascribes  very  astonishing  powers  to  the 
Brahmacharin,  or  religious  student.  Some  parts  of  it  arc  obscure,  but 
the  translation  I  give,  though  imperfect,  will  convey  somo  idea  of  the . 
contents : — 

A.V.  xi.  5,  1 :  Brahnaoharl  ishnami  charati  rodast  ulho  tax  in  in  derilh 
sammanaso  bhavanti  j  sa  dadhura  prithivlm  dicaih  rha  sa  dchuryam 
tapaeu  pipartti  |  2.  Brahmachdrinam  pitaro  devajanuh  prithuj  deiu/i 
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anusamyanli  sarve  |  gandharvah  enam  anvayan  traymiriMvt  irikluh 
shatsahasrdh  \  sarvan  sa  devan  tapasa  piparti  \  S.  Acharyah  npamya- 
mano  brahmacharinam  krinute  garbhe  auiah  j  tam  ratris  tisralj.  v.dare 
bibharli  taihjdtaih  drashfum  abhisamy anti  devah  |  4.  lyalh  smnit  prithivi 
dyaur  dviiiya  utuntariksham  samidhd  prindti  |  brahmaohari  samidhu 
mekhalayu  sramcna  lokaihs  tapasa  piparti  \  S.  Piirvo  jato  Brahmano 
brahmachari  gharmam  vasanas  tapasodatish{hat  |  tasmuj  j&tam  brah- 
manam  Brahma  jycshthaih  deeds  elm  sarve  amritena  sdkam  |  6.  Brah- 
machurl  eli  samidhd  samiddhah  kdrshnam  vasano  dikshito  dirgha&ma&rvJi  | 
sa  sadyah  eti  punasmad  uttaram  samudraih  lokdn  sangribhya  inuhur 
debar Herat  I  7.  Brahmaohari  janayan  brahma  apo  hkemi  Prajdpatim 
Parameshthinam  Yirdjam  |  garbho  bhutva  mnritasya  yondv  I&dro  ha 
bhutva  asurdms  tatarda  |  8.  Achdryas  tataksha  nabhasi  ubhe  ime  iirvi 
gambhire  prithhim  divam  cha  |  te  rakshati  tapasa  brahmachari  tasmin 
devah  sammanaso  bhavanti  |  9.  Imam  bhumim  prithivlm  brahmachari 
bhikshdm  a  jabhdra  praihamo  divam  cha  \  te  kritva  samidhav  upaste  tayor 
drpitd  bhuvanuni  vised  |  10.  Arvdg  any  ah  pare  anyo  divasprishthdd 
guild  nidhi  nihitau  brahmanasya  |  tau  rakslidti  tapasa  brahmaohari  tat 
kevalam  krinute  brahma  vidua n  |  16.  Acharyo  brahmachari  brahmachari 
Prajdpatih  |  Prajdpatir  vi  rujati  virdd  Indro  ’ bhavad  vasi  |  17.  Brah¬ 
ma  chary  mm  tapasa  raja,  rashtram  vi  rakshati  [  acharyo  brahmacharyem 
hrahmacharinam  ichhate  |  18.  Brahmacharyem  kanyd  yuvdnarh  vindate 
patim  |  anadodn  branfitcharyena  asvo  ghdsam  jigishati  |  19.  Brahmacha- 
ryena  tapasa  devah  mrityum  apughnata  \  Indro  ha  brahmacharyena  dcvc- 
bhyah  soar  dbharat  |  20.'  Oshadhayo  bhutabhavyam  ahorutre  vanaspatih  | 
samvalsarah  saha  rilubhis  te  jdtuh  brahmachdrinah  |  21.  Pdrthivdh 
divyah  pasavah  uranydh  grdmydk  cha  ye  |  apakshdh  pakshinas  cha  ye  tc 
jatal}  brahmachdrinah  |  22.  Prilhak  sarve  prajdpatydh  jirdnun  dtmasu 
bibhrati  |  tan  sarvan  brahma  rakshati  brahmachurini  Obhritam  ....  26. 
Tdni  kalpayad  brahmachari  salilasya  prishthe  tapo  Hishthat  tapyamanah 
samudre  \ 

“The  Brahmacharin  -works,  quickening  kotli  worlds.  The  gods  are 
t  joyful  in  him.  He  has  established  the  earth  and  the  sky.  He  satis¬ 
fies  his  acharya  (religious  teacher)  by  tapas.  2.  The  Fathers,  the 
heavenly  hosts,  all  the  gods  separately,  follow  after  him,  with  the  6333 
Gandharvas.  He  satisfies  all  the  gods  by  tapas.  3.  The  acharya,  adopt¬ 
ing  him  as  a  disciple,  makes  him  a  Brahmacharin  even  in  the  womb, 
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and  supports  Mm  in  the  belly  for  three  nights.  When  he  is  horn  the 
gods  assemble  to  see  him.  4.  This  piece  of  fuel  is  the  earth  (compare 
verse  5),  the  second  is  the  sky,  and  he  satisfies  the  air  -with  fuel.581 
The  brahmacharin  satisfies  the  worlds  with  fuel,  with  a  girdle,  with 
exertion,- with  tapas.  5.  Bom  before  Brahma,  the  Brahmacharin  arose 
through  tapas,  clothed  with  heat.  Prom  him  was  produced  divine 
knowledge  (brahmana),  the  highest  Brahma,565  and  all  the  gods, 
together  with  immortality.  6.  The  Brahmacharin  advances,  lighted 
up  by  fuel,  clothed  in  a  black  antelope’s  skin,  consecrated,  long- bearded. 
He  moves  straightway  from  the  eastern  to  the  northern  ocean,  com¬ 
pressing  the  worlds,  and  again  expanding  them.  7.  The  Brahmacharin, 
generating  divine  science,  the  waters,  the  world,  Prajapati,  Paramesh- 
thin,  Viraj,  having  become  an  embryo  in  the  womb  of  immortality, 
having  become  Indra,  crushed  the  Asuras.  ■  8.  The  Acharya  has  con¬ 
structed  both  these  spheres,  broad  and  deep,  the  earth  and  the  sky 
The  Brahmacharin  preserves  them  by  tapas.  In  him  the  gods  are 
joyful.  9.  It  was  the  Brahmacharin  who  first  produced  this  broad 
earth  and  the  sky  as  an  alms.  '  Making  them  two  pieces  of  fuel  (com¬ 
pare  verse  4),  he  worships.  In  them  all  creatures  are  contained.  10. 
The  two  receptacles  of  divine  knowledge  are  secretly  deposited,  the  one 
on  this  side,  the  other  beyond  the  surface  of  the  sky.  The  Brahma¬ 
charin  guards  them  by  tapas.  Wise,  he  appropriates  that  divine 
knowledge  as  his  exclusive  portion  ....  16.  The  Brahmacharin  is  the 
Acharya,  the  Brahmacharin  is  Prajapati;  Prajapati  shines  (vi  rajati) ; 
the  shining  (Viraj)  became  Indra,  the  powerful.  17.  Through  self- 
restraint  and  tapas  a  king  protects  his  dominions.  Through  self- 
restraint  an  Acharya  seeks  after  a  Brahmacharin.  18.  By  self-restraint 
a  damsel  obtains  a  young  man  as  her  husband.  By  self-restraint  an 
ox  and  a  horse  seek  to  gain  fodder.  19.  By  self-restraint  and  tapas 
the  gods  destroyed  death.  By  self-restraint  Indra  acquired  heaven 

584  See  As’valayana’s  Gfitiya  Sutras,  ed.  Stenzler,  pp.  12  if.,  where  the  initiation  of 
the  Brahmacharin,  or  religious  student,  is  deseribed.  Part  of  the  ceremony  is  that  ho 
throws  fuel  ( sarnidh )  on  the  fire,  which  he  invokes  with  texts.  This  ritual  is  pro¬ 
bably  alluded  to  in  the  hymn  before  us.  The  Brahmacharin  is  idso  mentioned  in 
R,V.  x.  109,  6,  where  helsaid  to  bo  one  member  of  the  gods  (sa  dcrSuam  bhavati 
ekam  angam).  j 

ess  The  words  brahma  jyeshfham,  omploycd  in  A.V.  x.  7,  32  11'.,  and  x,  fi,  1,  appear 
to  designate  a  personal  being  (see  above).  The  same  may  be  the  cusc  here. 
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from  [or  for]  tlie  gods.  20.  Plants,  whatever  has  bo'enj^Mtoyor  tSliall 
be,  day  and  night,  trees,  the  year,  with  the  seasons,  hcivb  been  pro* 
duced  from  the  Brahmacharin.  21.  Terrestrial  and  •celestial  beings, 
beasts,  both  wild  and  tame,  creatures  without  wings  and  winged,  have 
been  produced  from  the  Brahmacharin.  22.  All  creatures  which  have 
sprung  from  Prajapati  have  breath  separately  in  themselves ;  all  of 
these  are  preserved  by  divine  knowledge  (brahma),  whioh  is  produced 
in  the  Brahmacharin  ....  26.  These  things  the  Brahmacharin  formed; 
on  the  surface  of  the  water  he  stood  performing  tapas595  in  the  sea.’’ 

The  Taitt.  Br.  iii.  10,  11,  S,  tells  a  story  illustrative  of  the  great 
virtue  ascribed  to  brahmacharyya,  or  religious  self-restraint : — 

Bharadvaja  ha  tribhir  ayurbhir  brahmacharyam  uvasa  |  taiiihajirnini 
sthaviraih  sayanam  Indraft  upavrajya  nvacha  “  Bharadvaja  yat  te 
chaturtham  ayur  dadyaiii  Urn  etena  huryah”  iti  |  “brahmacharyam 
eva  enena  chareyam  ”  iti  ha  uvacha  ]  tain  ha  gmrupan  mijndidn  im 
darsayunchalcdra  |  lesham  ha  ekaikasmad  mushtm  adade  \  sa  ha  uvacha 
“  Bharadvaja  ”  tty  amantrya  “vedah  vai  de  \  anmtak  mi  vcdali  |  etad 
mi  etais  tribhir  ayurbhir  anvavochathah  \  atha  te  itarad  ananuhtam  eva  | 
ehi  imam  viddhi  |  ayaffi  vai  sarvavidya  ”  iti  I 

“Bharadvaja  practised  brahmacharyya  during  three  lives.  Indra, 
approaching  him  when  he  was  lying  decayed  and  old,  said :  ‘  Bharad¬ 
vaja,  if  I  give  thee  a  fourth  life,  what  wilt  thou  do  with  it?’ 
He  answered:  ‘I  will  use  it  only  to  practise  brahmacharyya.’  He 
showed  him  three  objects,  as  it  were  unknown,  in  the  shape  of  moun¬ 
tains.  Prom  each  of  these  he  took  a  handful.  He  said,  addressing 
him  :  ‘Bharadvaja,  these  are  the  Vedas;  the  Vedas  are  infinite.  This 
is  what  thou  hast  recited  during  these  three  lives.  But  other  things 
have  remained  undeclared  by  thee.  How  learn  this  (Agni  Savitra). 
This  is  universal  knowledge.’  ” 

(16)  Kama. 

We  have  alroady  seen  above,  that  in  E.V.  x.  129,  4,  desire  is  said 
to  have  been  the  first  movement  that  arose  in  the  One  after  it  had 
come  into  life  through  the  power  of  fervour  or  abstraction.  This 
Kama,  or  desire,  not  of  sexual  enjoyment,  but  of  good  in  general,  is 
celebrated  in  the  fplhrwingj:arious  hymn  (A..V.  ix.  2)  as_a_greatj)pwer 
666  Compare  A. V.  x.  1,  -38,  quoted  above. 
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superior  to  all  the^.gods ;  and  is  supplicated  for  deliverance  from 
enemies.  Desire,  as  the  first  step  towards  its  own  fulfilment,  must  he 
considered  as  here  identified  with  successful  desire,  or  with  some 
deity,  regarded  as  the  inspirer  and  accomplisher  of  the -wishes  of  his 
votaries: — 687 

1.  Sapatna-hamm  rishabham  ghritena  Eamam  Ukshami  havisha. 
djyem  |  nichaih  sapatndn  mama  padaya  tvam  ablmhtuto  mahata  rir- 
yena  )  2.  Tad  me  manaso  na  priyarh  na  chahhusho  yan  me  babhasti iSe 
nabhinandati  |  tad  dushshvapynam  pratinmnchdmi  sapatne  Kamafn  stutva 
ltd  aham  bhideyam  |  3.  Dushshapnyam  Kama  duritam  cha  Kama  apra- 

687  In  A.V.  iii.  29,  7,  some  light  is  thrown  upon  the  process  hy  -which  Kama 
came  to  be  regarded  as  a  deity.  We  there  read :  “  Who  hath  given  this,  and  to 
whom  ?  Kama  has  givi  a  it  to  Kama  (»'.«.  the  inspirer,  or  fulfiller,  of  desire,  has 
given  it  to  desire).  Kama  is  the  giver  ( i.e .  the  inspirer,  or  fulfiller,  of  desire) ; 
Kama  is  the  receiver.  Kama  has  entered  into  the  ocean.  Through  Kama  I  receive 
thee,  Kama,  this  is  thine  ”  (kai)  i ‘dam  kasmai  adat  kdmah  kcimaya  adat  \  kamo  data 
kdmah  praiigrahrta  kdmah  samxdram  a  vivesa  |  kdmena  tra  pratigrilmami  kdma  etat 
te).  This  verse  is,  I  find,  quoted  hy  Mr.  Colebrooke,  Mis.  Ess.  i.  210,  as  a  text 
forming  part  of  the  Indian  marriage  ritual.  See  also  Taitt.  Br.  ii.  2,  5,  5f.  The 
allusion  here  made  to  Kama  entering  the  ocean  recalls  the  fact  that  Agni  is  often  said 
to  be  produced  from  or  exist  in  the  waters  (R.V.  x.  2,  7:  x.  51,  3  ;  x.  91,  6;  A.V. 
i.  33,  1 ;  iii.  21,  1).  And  in  A.V.  iii.  21,  4,  Kama  is  distinctly  identified  with  Agni : 
“  The  god  (Agni),  who  is  omnivorous,  whom  they  call  Kama,  whom  they  call  the 
giver  and~ttarTeceiver,  who  is  wise,  strong,  pre-eminent,  unconquerable  to  these 
Agnis  let  this  oblation  be  offered”  (yo  devo  visvud  yam  »  kamam  ahur  yarn  ddtaram 
pratiyrihnantam  ahull  \  yo  dhlroh  sakrali  panbhur  addbhyas  tebhyo  agnibhyo  hutam 
astv  etat).  See  also  8.V.  ii.  1060  (  =  A.V.  vi.  36,  3;  Vaj.  Sanh.  xii.  117)  agniti 
priyeshu  dkamasu  kamo  bhutasya  bhavyasya  |  tamrud  eko  virajati  ]  “  Agni,  Kama, 
the  one  monarch  of  things  past  and  future,  shines  in  lus  dear  abodes.”  See  also  Taitt. 
Sanh.  ii.  2,  3,  1.  Agmiye  Eamaya  “To  Agni  Kama,  etc.”  See  also  the  passages 
cited  by  Professor  Weber,'  Ind.  Stud.  v.'225,  f.  In  sonic  parts  of  the  hymn  before 
us,  (A.V.  ix.  2)  the  same  identification  of  Kama  with  Agni  appears  to  he  made. 
Thus  in  v.  1,  Kama,  and  in  v.  8,  Kama  and  other  gods,  are  said  to  he  worshipped 
With  butter,  an  abktion  especially  appropriate  to  Agni.  In  vv.  4  and  9,  Agni  is 
called  upon  to  bum  the  dwellings  of  the  worshipper's  enemies,  whom  Kama  had  just 
been  besought  to  destroy.  Again,  in  v.  25,  tho  auspicious  hollies,  or  manifestations 
( tam-ah )  of  Kama  are  referred  to  just  as  those  of  Agni  are  in  other  hymns  (as  11. V. 
X.  16,  4  :  A.V.  xviii.  4,  10  ;  comp.  Vaj.  S.  xvi.  2).  '  On  the  other  hand,  however, 
Agni  is  specified  separately  from  Kama  in  v.  6 ;  and  in  v.  24,  Kama  is  represented  as 
superior  to  Agni,  as  well  as  to  Vita,  Surya,  and  Chandrainas  (the  moon).  In  v.  9, 
Indra  and  Agni  are  mentioned  along  with  Kama,  though  the  verb  with  which  these 
gods  arc  connected  is  in  the  dual.  But  although  in  these  verses  Agni  and  Kama  are 
distinguished  from  each  other,  Kuma  may  be  there  looked  upon  as  a  superior  form  of 
the  other  deity. 

css  Compare  Messrs.  BohtlingU  and  Eoth’s  Lexicon,  e.«\  bhae. 


jastdm  asvagatdm  avartim  )  ugrah  isunaJi  prati  munoha  tmmin  fg  ttsnm- 
bhyam  amhurand  chikitsdt  |  4.  Nudasva  Kama  praniidasva.  Kama 
avarttim  yantu  mama  ye  sapatnah  |  teshdih  muttandm  adhamu  tamuihsi 
Ague  vdstuni  nirdaha  team  \  5.  8a  te  Kama  duhitd  dhenttr  whyafe  yum 
Gliur  Ydcham  havayo  Virajam  \  tayi 2  sapatnan  pari  vrmdhi  ye  mama 
pari  endn  pranah  pasavo  jlvanam  vrinaktu  j  . .  .  .  7.  Visvc  devah  mama 
ndtham  bhavantu,  sane  devdli  havam  a  yantu  me  imam  |  S.  Idam  Cijyad 
ghritavaj  jushdnuh  Kdma-jyeshthah  ilia  mddayadhvam  \  hinvanto  mahyam 
asapatnam  eva  |  9.  Indrdgni  Kama  saraiham  hi  blmtvd  nichaih  sapatnan 
mama  padayathah  \  tesham  pannanam  adhama  tamainsi  Agne  vdstdni  ami 
nirdaha  tvam  |  10.  Jahi  tvam.  Kama  mama  ye  sapatnah  andhd  tamdfhsi  ava 
padayaindn  \  nirindriyali  arasdh  santu  sane  ma  tejwishuh  kaiamach  chana- 
hah  |  11.  Avadhit  Kamo  mama  ye  sapatnah  uruih  lokam  altarad  mahyam 
edhatum  |  mahyam  namantdm pradisas  chatasro  mahyam  shad iirvir  ghritam 
a  vahantu  \  12  .Te  adhardnchah  pra  plavantdm  chhinnd  naiwim  bandha- 
nat  |  na  sayaka-pranuttanam  punar  asti  nivartanam  [  ....  16.  Tat  te 
Kama  iarma  trivarutham  udbhu  brahma  varma  vitatam ' anativyadhyaih 
kritam  |  tern  sapatnan — |  17.  Yena  devdf  asuran  pr&nndanta  yenendro 
dasyun  adhamam  tamo  mnaya  |  tena  tvam  Kama  mama  ye  sapatnds  tan 
asmal  Mat  pra  nudasva  durum  |  19.  Kamo  jajne  prathamo  nainam 
devah  apuh  pitaro  na  martydh  |  tatas  tvam  asi  jyayan  visvahd  mahams 
tasmai  te  Kama  namah  it  krinomi  |  20.  Yavati  dyava-prithivl  varimnd 
yavad  apah  sishyadur  yavad  Agnih  |  tatah. — |  21.  Yavatir  disah  pra- 
diko  vishuchir  yavatir  asdh  abhichakshanah  divah  |  tatah — |  22.  Yavatir 
bhringdh  jatvah,  kururavo  yavatir  vaghah  vrikslmsmpyo  babhuvuh  \ 
tatah — |  23.  Jyayan  nimishato  ’shi  tishthato  jyayan  samudrad  asi  Kama 
Manyo — |  24.  Na  vai  Vatai  ehana  Kamam  apnoti  nugmh  suryo  nota 
chandramdh  |  tatah — |  25.  Yds  te  iivds  tanvah  Kama  bhadrah  ydbhili 
satyam  bhavati  yad  vrinishe  |  tubhis  tvam  asmdn  abhisathvUasva  anyatra 
pdpir  apa  vesaya  dhiyah  | 

“  1.  With  oblations  of  butter  I  worship  Kama,  589  the  mighty  slayer 
of  enemies.  Do  thou,  when  lauded,  beat  down  my  foes  by  thy  great 
might.  2.  The  sleeplessness  which  is  displeasing  to  my  mind  and  eye, 
689  In  the  Taitt.  Br.  ii.  8,  8,  8,  S'raddhu,  or  faith,  is  said  to  he  the  mother  of 
Kama  ( sraddham  kdmasya  mataram).  This,  however,  the  commentator  explains  as 
signifying  merely  that  she  is  the  means  of  obtaining  all  desired  rewards,  since  no 
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Which  harasses  and  does  not  delight  me,  that  sleeplessness  I  let  loose 
upon  my  enemy.  Having  praised  Kama,  may  I  rend  him.  3.  Kama, 
do  thou.  a  fierce  lord,  let  loose  sleeplessness,  misfortune,  childlessness, 
homelessness,  and  want,  upon  him  who  designs  us  evil.  4.  Send  them 
away,'  Kama,  drive  them  away ;  may  they  fall  into  misery,  those  who 
are  my  enemies.  When  they  have  been  hurled'  into  the  nethermost 
darkness,  do  thou,  Agni,  burn  up  their  dwellings.  5.  That  daughter 
of  thine,  Kama,  is  named  the  Cow,  which  sages  call  Vach  Yiraj.  By 
her  drive  away  my  enemies.  May  breath,  cattle,  life,  forsake  them. 
....  7.  May  all  the  gods  be  my  defence ;  may  all  the  gods  attend 
upon  this  my  invocation.  8.  Ye  [gods],  of  whom  Kama  is  the  highest, 
accepting  this  oblation  of  butter,  be  joyful  in  this  place,  granting  me 
deliverance  from  my  enemies.  9.  Indra,  Agni,  and  Kama,  mounted 
on  the  same  chariot,  hurl  ye  down  my  foes ;  when  they  have  fallen 
into  the  nethermost  darkness,  do  thou,  Agni,  burn  up  their  dwellings. 
10.  Kama,  slay  my  enemies ;  cast  them  down  into  thick  (literally, 
blind)  darkness.  Let  them  all  become  destitute  of  power  and  vigour, 
and  not  live  a  single  day.  1 1 .  Kama  has  slain  my  enemies,  has  made 
for  me  wide  room  and  prosperity.  May  the  four  regions  bow  down 
to  me,  and  the  six  worlds  bring  fatness.  12  (=A.V.  iii.  6,  7).  Let 
them  (my  enemies)  float  downwards  like  a  boat  severed  from  its 
moorings.  There  is  no  return  for  those  who  have  been  put  to  flight 
by  our  arrows  ....  16.  With  that  triple  and  effectual  protection  of 
thine,  o  Kama,  that  spell  {brahma),  which  has  been  extended  [in  front 
of  us  as]  armour,  and  made  impenetrable,  do  thou  drive  away,  etc.  (as 
in  v.  5).  17.  Do  thou,  Kama,  drive  my  enemies  far  from  this  world 

by  that  [same  weapon,  or  amulet]  wherewith  the  gods  repelled  the 
Asuras,  and  Indra  hurled  the  Dasyus  into  the  nethermost  darkness.590 
(Verse  18  is  nearly  a  repetition  of  verse  17.)  19.  Kama  was  born  the 

680  In  A.V.  viii.  6,  3,  mention  is  made  of  a  jewel  or  amulet,  “by  which  Indra  slcrv 
Yrittra,  overoame  the  Asuras,  and  conquered  heaven  and  earth,  and  the  four  regions” 
(i mcnmdro  magma  Vfittram  ahann  anmasurin  parabhdtayad  mauhhl).  And  in 
A.V.  viii.  8,  6  ff.  we  arc  told  of  another  instrument  of  offence  belonging  to  Indra,  in 
addition  to  the  thunderbolt,  arrows,  and  hook,  described  in  the  It  V.  (see  above, 
p.  87  f.)  viz.,  a  net.  5.  “  The  air  was  his  net ;  and  the  great  regions  the  rods  for 
extending  the  net.  Enclosing  within  it  the  host  of  the  Dasyus,  S'akra  overwhelmed 
it.  7.  Great  is  the  net  of  thee  who  art  great,  0  heroic  Indra!  ....  'Within  it 
enclosing  them,  S'akra  slew  a  hundred,  a  thousand,  ten  thousand,  a  hundred  inillious 
of  Dasyus,  with  his  army.” 
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first.  Him  neither  gods,  nor  Fathers,  nor  men,  have  'eqrniHedi-  Thou 
art  superior  to  these,  and  for  ever  great.  To  thee,  Kama,  I  offer 
reverence.  20.  Wide  as  are  the  heaven  and  earth  in  extent ;  far  as 
the  waters  have  swept ;  far  as  Agni  [has  blazed] ; — thou  art  yet 
superior  to  these  (as  in  verse  19).  21.  Great  as  are  the  regions  and 

the  several  intermediate  regions,  the  celestial  tracts,  and  the  vistas  of 
the  sky,— thou  art  yet  superior,  etc.  22.  As  many  bees,  bats,  reptiles, 
vaghas  (?),  and  tree-serpents  as  there  are,  thou  art  yet  superior,  etc. 
23.  Thou  art  superior  to  all  that  winks,  or  stands, — superior  to  the 
sea,  0  Kama,  Manyu.  Thou  art  superior,  etc.  24.  Even  Tata  (the 
Wind)  does  not  vie  with  Kama,  nor  does  Agni,  nor  Surya,  nor  Chand- 
ramas  (the  Moon).  Thou  art  superior,  etc.  25.  With  those  auspicious 
and  gracious  forms  of  thine,  o  Kama,  through  which  that  which  thou 
choosest  becomes  real, — with  them  do  thou  enter  into  us,  and  send 
malevolent  thoughts  away  somewhere  else.” 

A.T.  six.  52,  is  another  hymn  addressed  to  the  same  deity. 

It  is  well  known  that  Greek  mythology  connected  Eros,  the  god  of 
love,  with  the  creation  of  the  universe,  somewhat  in  the  same  way  as 
Kama  is  associated  with  it  in  K.V.  x.  -129,  4  (see  above,  p.  357). 
Thus  Plato  says  in  the  Symposium  (sec.  6)  : 

Fovrjq  yap  "EpaiTos  ovt  ’etolv  ovre  \eyovrai  ’vir  duSero?  ovre 
ISmrov  ovre  ? roiyrov,  aX\‘  'HcrloSos  rrp&rov  pb  %ao?  yevetrdai, 

‘‘  avrap  eireira 

y at  ivpvarepvov,  rravrav  eSo?  acrfyaXh  cue t, 

’yS’  "Epos.” 

frrjcri  perk  to  %do?  Svo  roxnco  yeveadcu,  yrjv  re  tcaX  '’Epcora. 
nappevlSrjs  Se  rrjv  yevecriv  \eyet,  “  irpatrurrov  pb  "Epatra  detav 
prjricraTO  rravrwv."  ’HaloZrp  Se  teal  ’  AitovcriXeais  opoKoyel.  outgo 
TroXkaxpdev  opohoyelrcu  6  ’’Epos  ev  Tot?  n Tpeo-ftvraroR  It  vat. 

“  Eros  neither  had  any  parents,  nor  is  he  said  by  any  unlearned  man  • 
or  by  any  poet  to  have  had  any.  But  Hesiod  declares  that  chaos  first 
arose,  and  ‘  then  the  broad-bosomed  earth,  ever  the  firm  abode  of  all 
j  things,  and  Eros.’  He  says  that,  after  chaos,  these  two  things  were 
|  produced,  the  earth  and  Eros.  Parmenides,  too,  speaks  thus  of  the 
creation,  ‘He  devised  Eros  the  first  of  all  the  gods.’  And  Aeusilaus 
also  agreed  with  Hesiod.  From  so  many  quarters  is  Eros  admitted  to 
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be  one  of  the  oldest  deities.”  (See  the  article  Eros  in  Dr.  Smith’s 
Dictionary  of  Greek  and  Roman  Biography  and  Mythology,  and  the 
authorities  there  referred  to.) 

In  another  hymn  of  the  A.V.  (iii.  25),  Kama,  like  the  Eros  of  the 
Greeks,  and  Cupid  of  the  Latins,  is  described  as  the  god  of  sexual  love. 
The  commencement  of  it  is  as  follows  : 

Uttudas  tva  uttudatu  md  dhrithdh  iayane  sve  (  ishuh  Kdmasya  yd 
bhimd  tayd  vidhyami  tva  hridi  |  2.  Adhiparndm  Kdma-salydm  islmm 
sanlcalpa-kulmaldm  \  tarn  susannatam  kritvd  Kamo  vidhyatu  tva  hridi  \ 
8.  Ya  pllhdmm  ioshayati  Kdmasyeshuh  susannatd  | .  .  .  .  tayd  vidhyami 
tva  hridi  \ 

“  1.  Hay  the  disquieter  disquiet  thee.  Do  not  rest  upon  thy  bed. 
With  the  terrible  arrow  of  Kama  I  pierce  thee  in  the  heart.  2.  May 
Kama,  having  well  directed  the  arrow  which  is  winged  with  pain, 
barbed  with  longing,  and  has  desire  for  its  shaft,  pierce  thee  in  the 
heart.  3.  With  the  well-aimed  arrow  of  Kama,  which  dries  up  the 
spleen,  ....  I  pierce  thee  in  the  heart.”  591 

(17)  Kola,  or  Time. 

In  the  next  two  remarkable  hymns  we  find  an  altogether  new  doc¬ 
trine,  as  Time  is  there  described  as  the  source  and  ruler  of  all  things : — 

A.Y.  xix.  54  :  592  1.  Kdlo  asvo  vahati  saptaraimih  sahasraksho  ajaro 
hliuriretdk  \  iam  d  rohanti  kavayo  vipaschitas  tasya  chakra  hhucandni 
visvd  |  2.  Sapta  chakra  vahati  Kalah  esha  saptdsya  ndhhlr  amritam  nu 
akshah  \  sa  imd  visvd  hhuvandni  arvaii  Kalah  sa  lyate  prathamo  nu 
decal}  |  3.  Purnah  kumbho  adhi  Kale  dhitas  tarn  vai  pa&yamo  bahudhd 
nu  santam  |  sa  imd  visvd  hhuvandni  pratyah  Kdlaih  tarn  dhuh  parame 
vyoman  |  4.  Sa  eva  sam  hhuvandni  ubharal  sa  eva  sam  hhuvandni 
paryait  |  pita  sam  abhavat  putrah  eshdiit  tasmdd  vai  nunyat  param  asti 
tejah  |  5.  Kdlo  'mum  divam  ajanayat  Kalah  imdh  prithivir  uta  |  Kdlena 
bhutam  bhavyam  cha  ishitam  ha  vi  tishthate  |  6.  Kdlo  bhiimim  asrifata 
Zidle  tapati  suryah  \  Kale  ha  visvd  bhutuni  Kule  chakshur  vi  pasyati  \ 
7.  Kale  manat}  Kale  pranah  Kale  ndma  samdhitam  |  Kdlena  sarvdh 

591  This  hymn  is  translated  by  Professor  Weber  in  bis  Indische  Stadien,  t.  221  ff., 
from  whose  version  I  have  derived  assistance. 

f®s  A  great  deal  is  said  about  tho  potency  of  Kola,  or  Time,  in  the  S'inti-parva  of 
tho  Mahabhurntn,  vv.  8106,  8U2,  8126  ff.,  8139-8U4,  8768,  9877  f.,  100GO. 
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nanianti  ugatena  pragali  imalj,  |  8.  Z ale  tapah  ZuU  jpsipfaM 
Brahma  samahitam  [  Kulo  ha  sarvasyesvtvro  yah  piU  ”sit  Pmju.pa.toh  f 
9.  Teneshitam  iena  jdtam  tai  w  tasmin  pratishthilam  J  Kulo  ha,  Brahna 
Ihutva  bibharti  Parameshfhinam  |  10-  Kulak  prajulj,  asrijtita  Kulo  (tyre 
Prajapatim  |  Svayambhuk  Kaiyapah  Kulat  tapah  Kulad  ajayafa ] 

“1.  Time  carries  [us]  forward,  a  steed,  with  seven  rays,  a  thousand 
eyes,  undecaying,  full  of  fecundity.  On  him.  intelligent  sages  mount ; 
his  wheels  are  all  the  worlds.  2.  This  Time  moves  on  seven  wheels ; 
he  has  seven  naves ;  immortality  is  his  axle.  He  is  at  present  all 
these  worlds.  Time  hastens  onward,  the  first  god.  8.  A  full  jar  is 
contained  in  Time.  We  behold  him  existing  in  many  forms.  He  is  all 
these  worlds  in  the  future.  They  call  him  Time  in  the  highesifheaven. 

4.  It  is  he  who  drew  forth  the  worlds,  and  encompassed  them.  Being 
the  father,  he  became  their  son.  There  is  no  other  power  superior  to  him. 

5.  Time  generated  the  sky  and  these  earths.  Set  in  motion  by  Time, 
the  past  and  the  future  subsist.  6.  Time  created  the  earth ;  by  Time 
the  sun  burns ;  through  Time  all  beings  [exist] ;  through  Time  the  eye 
sees.  7.  Mind,  breath,  name,  are  embraced  in  Time.  All  these  crea¬ 
tures  rejoice  when  Time  arrives.  8.  In  Time  rigorous  abstraction,  in 
Time  the  highest,  in  Time  divine  knowledge,  is  comprehended.  Time 
is  lord  of  all  things,  he  who  was  the  father  of  Prajapati.  9.  That 
[universe]  has  been  set  in  motion  by  him,  produced  by  him,  and  is 
supported  on  him.  Time,  becoming  divine  energy,  supports  Paramesh- 
thin.  10.  Time  produced  creatures  ;  Time  in  the  beginning  [formed] 
Prajapati.  The  self-born 5S3  Kasyapa  sprang  from  Time,  and  from 
Time  [sprang]  rigorous  abstraction  (tapas).” 

A.Y.  xix.  54,  1.  Kalad  apah  samabhavan  Kulad  brahma  tapo  dikah  \ 
Kalenodeti  Suryo  Kale  ni  msale  pvnah  |  2.  Kahna  vatah  pavate  Kalena 

The  word  which  I  have  rendered  “  self-bom”  is  svayambhii.  This  term  must 
in  certain  cases  be  rendered  by  “self-existent,”  ns  in  Manu  i.  6-11,  where  it  is 
applied  to  the  undeveloped  primeval  Deity,  the  creator  of  Brahma.  In  other  places, 
however,  Brahma  himself,  the  derived  creator,  is  called  smyambhu,  as  in  M.  Bh. 
S'antip.  v.  7509,  though  he  had  previously  (in  v.  7530)  been  declared  to  have  been 
born  in  a  lotus  sprung  from  the  navel  of  Sankarshana,  the  first-bom  offspring 
(v.  7527)  of  Vishnu.  The  same  epithet  is  applied  to  Brahma  in  the  Bhag.  Pur. 
iii.  8,  15.  But  in  fact,  Svayambhii  is  well  known  to  be  one  of  the  synonyms  of 
Brahma,  though  that  god  is  nowhere  represented  as  an  underived,  self-existent  being. 
This  word  must  therefore  be  regarded  as  not  necessarily  meaning  anything  moire  than 
one  who  comes  into  existence  in  an  extraordinary  and  supernatural  manner. 
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Pri&ivl  maht  \  Byaur  mahl  Kale  ahila  \  3.  Kale  ha  hhutam  lhavyam 
cha  snmfi'O  qfamyat  para  |  Kalad  riehah  samalhavan  yajuh"  Kalad 
(tjuyata  |  4.  Kale  yajnam  samairayan  develhyo  hhdgam  akshitam  \  Kale 
gaildharvapsarasafi  Kale  lokah  pratuhthitah  j  5.  Kale  ’ yam  angirah 
diiio  ailtarm  ehadhi  tishfhatah  |  imam  cha  lokam  paramaih  eha  lokam 
pumjafiii  eha  lokan  mdhritis  eha  punyah  |  6.'  Sarvun  lokan  abhijitya 
brahmana  Kalah  sa  lyate  paramo  nu  devah  \ 

“  1.  From  Time  the  waters  were  produced,  together  with  divine 
knowledge,  tapas,  and  the  regions.  Through  Time  the  sun  rises  and 
again  sets.  2.  Through  Time  the  wind  blows  ;  through  time  the 
earth  is  vast.  The  great  sky  is  embraced  in  Time.  3.  Through  Time 
the  Hymn  formerly  produced  both  the  past  and  the  future.  From 
Time  sprang  the  Itik  verses.  The  Yajus  was  produced  from  Time.  4. 
Through  Time  they  created  the  sacrifice,  an  imperishable  portion  for 
the  gods.  On  Time  the  Gandharvas  and  Apsarases,  on  Time  the 
worlds  are  supported.  5,  6.  Through  Time  this  Angiras  and  Athar- 
van  rule  over  the  sky.  Having  through  divine  knowledge  conquered 
both  this  world,  and  the  highest  world,  and  the  holy  worlds,  and 
the  holy  ordinances,  yea  all  worlds,  Time  moves  onward  as  the 
supreme  god.” 

Eohita  is  identified  with  Kala,  A.Y.  xiii.  2,  39. 

The  conception  of  Kala  in  these  hymns  is  one  which,  if  taken  in  its 
unmodified  shape,  would  have  been  esteemed  heretical  in  later  times.584 
Thus,  among  the  several  forms  of  speculation  which  are  mentioned  at 
the  commencement  of  the  S’vetasvatara  Upanishad,  for  the  purpose,  no 
doubt,  of  being  condemned  as  erroneous,  is  one  which  regards  Kala,  or 
Time,  as  the  origin  of  all  things.  The  line  in  which  these  different 
systems  are  mentioned  is  as  follows :  kalah  svalhavo  niyatir  yadrichha 
bhutani  yonih  purushah.  It  is  the  verse  referred  to  in  the  following 
note  of  Professor  Wilson,  in  vol.  i.  p.  19  of  his  Vishnu  Purana  (Dr.  Hall’s 
ed.) :  “  The  commentator  on  the  Moksha  Dharma  (a  part  of  the  S’anti- 
parva  of  the  M.  Bh.)  cites  a  passage  from  the  Vedas,  which  he  under- 

651  The  M.  Bh.,  however,  Anusasana-parva,  verses  61-5G,  makes  Mptyu,  or 
death,  declare  that  all  nature,  all  creatures,  the  world  itself,  all  actions,  cessations 
and  cjymgea,  derive  their  essential  character  from  Time,  while  the  gods  themselves, 
including  Viehnu,  are,  timo  after  time,  created  and  destroyed  by  the  same  power  (anno 
kalcna  sypyanU  hriyante  cha  pitnafy  pimah). 
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stands  to  allude  to  the  different  theories  of  the  cause  of  efeatioh  (then 
follows  the  line  just  quoted);  time,  inherent  nature,  consequence  of 
acts,  self-will,  elementary  atoms,  matter  and  spirit,  asserted- severally 
by  the  astrologers,  the  Buddhists^  the  Hlmansakas,  the  logicians,  the 
Sankhyas,  and  the  Vedantins.” 695 

The  Haitri  Upanishad  also  celebrates  Kala,  vi.  14  f.,  declaring  that 
the  sun  is  its  source  ( suryo  yonih  kdlasya).  We  find  there  the  follow¬ 
ing  verse:  halat  siaranti  hhutani  kalad  vriddhim  praydnti  cha  |  kale 
chdstam  niyachhanti  kulo  mdrtvr  amurtiman  |  “By  Time  oreatures 
waste,  by  Time  they  increase;  in  Time  they  set:  Time  is  a  formless 
form.”  The  writer  proceeds  :  JDve  cam  Bralmano  rape  K&M  cha 
Alcalas  cha  |  atlw  yah  pray  Adityut  so  ’kalo  ’ Mlah  |  atha  yah  Aditya- 
Ayah  sa  Zalah  sak&lah,  |  “There  are  two  forms  of  Brahma,  Time  and 
No-time.  That  which  is  before  the  sun  is  No-time,  devoid-  of  parts  ; 
and  that  which  is  subsequent  to  the  sun  is  Time,  with  parts.” 

Manu  (i.  24)  declares  Kala  (Time)  to  have  been  one  of  the  things 
created  by  Brahma.  But  though  not  admitted  as  itself  the  origin  of  all 
things,  Kala  is,  nevertheless,  recognised  by 'the  author  of  the  Vishnu 
Purana  as  one  of  the  forms  of  the  Supreme  Being.  See  pp.  18,  19,  and 
25,  of  Dr.  Hall’s  edition  of  Wilson’s  Vishnu  Purana,  and  the  note  in 
p.  19,  already  referred  to,  where  Professor  Wilson  says,  “  Time  is  not 
usually  enumerated  in  the  Puranas  as  an  element  of  the  ‘  first  cause ;  ’ 
but  the  Padma  Purana  and  the  Bhagavata  agree  with  the  Vishnu  in 
including  it.  It  appears  to  have  been  regarded,  at  an  earlier  date,  as 
an  independent  cause.”  See  the  Bhag.  Pur.  iii.  5,  34-37;  iii.  8, 
11  ff. ;  iii.  10,  10-13  ;  iii.  11,  1  ff. ;  iii.  12,  1  ff  We  thus  find  the 
authors  of  the  Puranas  interweaving  with  their  own  cosmogonies  all 
the  older  elements  of  speculation  which  they  discovered  in  the  Vedas ; 
and,  by  blending  heretical  materials  with  others  which  were  more 
orthodox,  contriving  to  neutralize  the  heterodoxy  of  the  former. 

(18)  General  remarks  on  the  preceding  passages. 

A  few  general  observations  are  suggested  by  a  consideration  of  the 
principal  passages  which  have  been  quoted  in  this  section. 

595  “KpiWwas  also,”  adds  Prof.  'Wilson,  “one  of  the  first  generated  agtnts  in 
creation,  according  to  the  Orphic  tkeogony,” 
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I.  The  conceptions  of  the  godhead  expressed  in  these  texts  are  of  a 
wavering  and  undetermined  character.  It  is  clear  that  the  authors  had 
not  attained  to  a  distinct  and  logical  comprehension  of  the  character¬ 
istics  which  they  ascribed  to  the  objects  of  their  adoration.  On  the 
one  hand,  the  attributes  of  infinity,  omnipotence,  omnipresence,  are 
ascribed  to  different  beings,  or  to  the  same  being  under  the  various 
names  of  Purusha,  Skambha,  Brahma,  Hiranyagarbha,  etc.  (B..V.  x. 
90,  1  ff. ;  x.  121,  1  ff.  A.Y.  x.  7,  10,  13,  31-33 ;  x.  8,  1).  And  yet 
in  other  places  these  same  qualities  are  represented  as  subject  to  limi¬ 
tations,  and  these  divine  beings  themselves  are  said  to  expand  by  food, 
to  be  produced  from  other  beings  (as  Purusha  from  Yirfij ),  to  be  sacri¬ 
ficed, '  to  be  produced  from  tapas,  or  to  perform  tapas  (R.Y.  x.  90,  2,  4, 
7.  A.Y.  x.  2,  12  ff.,  26 ;  x.  7,  31,  36,  38). 

II.  In  these  passages  divine  power  is  variously  conceived,  sometimes 
as  the  property  of  one  supreme  person,  as  Purusha,  Skambha,  etc.  ; 
while  in  other  places  it  is  attached  (1)  to  some  abstraction,  as  Kama 
(Desire),  Kala  (Time),  or  (2)  to  some  personification  of  energies  re¬ 
siding  in  living  beings,  as  Prana  (Life  or  Breath),  or  (3)  of  the 
materials  (Uchhishta)  or  the  implements  (juhu,  upabhrit,  etc.)  of  sacri¬ 
fice,  or  is  ascribed  (4)  to  the  vehicles  of  adoration,  to  hymns  and 
metres,  such  as  the  Viraj,  which  is  said  (A.Y.  viii.  10  1)  to  have  been 
identical  with  the  world,  or  (5)  to  the  guardian  of  sacred  science,  and 
futnre  minister  of  religious  rites,  the  Brahmacharin.  It  need  occasion 
no  surprise  that  the  young  priest  should  be  regarded  as  invested  with 
such  transcendent  attributes,  when  even  the  sacrifices  which  he  was 
being  trained  to  celebrate,  the  hymns  and  metres  in  which  he  invoked 
the  gods,  and  the  very'sacrificial  vessels  he  handled  were  conceived  to 
possess  a  supernatural  potency. 

We  find  here  a  singular  variety  in  the  elements  of  thought  and  feel¬ 
ing  which  have  concurred  to  give  birth  to  this  crude  congeries  of  ideas, 
in  which  the  real  centre  of  divine  power  is  obscured,  while  a  multitude 
of  inferior  objects  are  magnified  into  unreal  proportions,  and  invested 
with  a  fictitious  sanctity.  But  these  extraordinary  representations  roved 
to  us  in  the  Indians  of  the  Ycdic  ago  a  conception  of  tho  universe 
which  was  at  once  ( a )  mystical  or  sacramental,  (J)  polytheistic,  and  (e) 
pantheistic;  (o)  everything  connected  with  religious  rites  being  im¬ 
agined  to  have  in  it  a  spiritual  as  well  as  a  physical  potency ;  (£)  all 
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parts  of  nature  being  separately  regarded  as  invested'  iwittediyine 
power;  and  yet  (e)  as  constituent  parts  of  one  great  whole.  • 

(19)  Whether  polytheism  or  monotheism  was  IM  earliest  form  of  the 
Aryan  religion:  opinions  of  Messrs.  Rietet,  Rfleidercr,  Scherer, 
Reville,  and  Roth  on  this  subject.  . 

I  shall  add  some  remarks  on  the  relation  of  the  Vedic  polytheism  to 
the  earlier  religion,  whiqh  we  may  suppose  to  have  prevailed  among 
the  primitive  Aryans. 

M.  Adolphe  Pietet,  in  his  work  “  Les  Origines  Indo-Europeennes,” 
vol.  ii.,  has  lately  discussed  the  question  whether  that  religion  was 
from  the  first  a  polytheism,  embracing  the  principal  powers  of  nature, 
as  comparative  philology  shows  it  to  have  been  about  the  time  of  the 
separation  of  the  different  branches  of  the  race,  or  whether  it  had  been 
originally  monotheistic. 

He  thinks  that  as  a  polytheism,  such  avwe  find  existing  at  the 
dawn  of  Aryan  history,  could  only  have  been  developed  gradually,  it 
must  have  been  preceded  by  a  more  simple  system  (p.  651).  This 
inference  he  supports  by  the  remark  that  the  names  of  most  of  the  gods 
in  the  Aryan  mythology  correspond  with  those  of  the  great  objects  of 
nature,  designated  by  some  of  their  most  characteristic- attributes. 
But  as  these  natural  objects  have  derived  their  appellations  from  their 
physical  qualities  alone,  they  could  not  originally,  at  the  time  when 
they  received  their  names,  have  been  regarded  as  divinities.  If  nature- 
worship  had  prevailed  among  the  Aryans  from  the  commencement, 
some  trace  of  this  fact  must  have  been  preserved  in  their  language, 
which,  however,  manifests  nothing  but  the  most  complete  realism 
as  regards  the  epithets  applied  to  natural  phenomena.  As  it  thus 
appears  that  the  great  objects  of  nature  could  not  have  been  regarded 
as  divine  at  the  time  when  the  language  was  formed,  the  Aryans  could 
not  originally  have  been  polytheistic.  It  is  not,  however,  to  be 
imagined  that  a  race  so  highly  gifted  should,  even  at  this  early  period, 
have  been  destitute  of  all  religious  sentiments  and  beliefs.  But  if  not 
polytheists,  they  must  have  been  monothgists.  This  conclusion  M. 
Pictet  corroborates  by  referring  to  the  most  ancient  names  of  the  deity, 
such  as  Rem,  etc.,  which  he  regards  as  in  their  origin  unconnected 
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with' natural  objects  or  phenomena.  This  primitive  monotheism  of  the 
Aryans  he  supposes  to  have  arisen  from  the  necessity  which  they 
instinctively  felt  to  refer  the  production  of  the  world  to  one  first  Cause, 
wljich  they  would  naturally  place,  not  on  earth,  their  own  familiar 
abode,  bnt  in  the  mysterious  and  inaccessible  heavens.  This  supreme 
being  would  thus  be  called  Leva,  or  the  celestial ;  and  as  the  heaven 
which,  he  inhabited  was  one,  so  would  He  himself  also  be  conceived  of 
as  an  Unity.  This  primitive  monotheism,  however,  could  not  have 
been  very  clearly  defined,  but  must  have  remained  a  vague,  obscure, 
and  rudimentary  conception.  It  would  not  otherwise  be  easy  to  under¬ 
stand  how  it  should  have  degenerated  into  polytheism.  But  as  the 
idea  bf  God  remained  veiled  in  this  mysterious  obscurity,  it  became 
necessary  for  the  worshippers  to  seek  for  some  divinities  intermediate 
between  Him  and  themselves,  through  whom  they  might  approach 
Him ;  and  to  explain  the  multiplicity  of  phenomena  (which  they  were 
not  as  yet  sufficiently  enlightened  to  derive  from  the  uniform  action  of 
one  central  will),  by  regarding  them  as  regulated  by  a  plurality  of 
divine  agents.  At  first,  however,  the  polytheism  would  be  simple, 
and  the  subordinate  deities  composing  the  pantheon  would  be  con¬ 
sidered  as  the  ministers  of  the  one  supreme  deity.  Such  may  have 
been  the  state  of  things  when  the  different  branches  of  the  Aryans 
separated.  The  polytheistic  idea,  however,  when  once  it  had  begun  to 
work,  would  tend  constantly  to  multiply  the  number  of  divinities,  as 
we  see  it  has  already  done  in  the  Vedic  age.  So  great,  however,  is 
the  power  exercised  over  the  human  mind  by  the  principle  of  unity, 
that  the  idea  of  one  Supreme  Being,  though  obscured,  is  never  lost,  but 
is  always  breaking  forth  like  a  light  from  the  clouds  in  which  it  is 
enveloped.  The  traces  of  monotheism  which  are  found  in  the  Rig- 
veda  may,  perhaps,  H.  Pictet  thinks,  be  reminiscences  of  the  more 
ancient  religion  described  above,  though  the  pantheistic  ideas  observ¬ 
able,  whether  in  the  myths  or  in  the  speculations  of  the  same  hymn- 
collection,  are  the  results  of  a  new  tendency  peculiar  to  the  Indian 
intellect.  While,  however,  the  Indians  thus  eventually  fell  into  pan-" 
theism,  the  Iranians  had,  at  an  earlier  period,  embraced  a  reformed  j 
system,  not  dualiBtic,  as  is  commonly  supposed,  but  monotheistic ;  and 
the  religious  separation  which  then  took  place  botween  the  two  tribes 
may  have  had  its  origin  in  a  reaction  of  one  section  of  tho  nation 
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against  the  growing  polytheism,  and  a  recurrence  to  the.  priiieipleh  of 
the  old  monotheism,  of  which  the  remembrance  had  not  been'  altogether 
lost  (pp.  708  ff.). 

I  scarcely  think  that  M.  Pictet’s  theory  regarding  the  character,  of 
the  primitive  religion  of  the  Aryans  is  borne  out  by  the  arguments 
which  he  adduces  in  its  support. 

1 .  It  may  be  quite  true  that  the  complicated  polytheism  which  we 
find  in  the  hymns  of  the  Rig-veda,  or  even  the  narrower  system  which 
we  may  suppose  to  have  existed  at  the  separation  of  the  Indian  and 
Iranian  tribes,  could  only  have  been  the  slowly-developed  product  of 
many  centuries ;  but  this  does  not  prove  that  a  simpler  form  of  nature- 
worship,  embracing  a  plurality  of  gods,  might  not  have  existed  &mong 
the  ancestors  of  these  tribes  from  the  beginning  of  their  history.  I  can 
see  no  reason  for  the  conclusion  that  monotheism  must  necessarily  have 
been  the  starting-point  of  the  system. 

2.  Again,  the  fact  that  the  great  objects  of  external  nature,  the  sky, 
the  earth,  the  sun,  were  designated  in  the  oldest  Aryan  language  by 
names  descriptive  merely  of  their  physical  characteristics,  supposing  it 
to  be  admitted,  would  not  suffice  to  establish  M.  Pictet’s  inference  that 
no  divine  character  was  attributed  to  those  objects  at  the  time  when 
they  were  named.  Though  we  suppose  that  the  sky  (dyu  or  div) 
derived  its  appellation  from  its  luminous  appearance,  the  earth  ( prithivi 
or  mala)  from  its  breadth  or  vastness,  and  the  sun  ( surya,  or  savitri)  from 
its  brightness  (Pictet,  ii.  667)  and  fecundating  power,  it  does  not  follow 
that,  though  familiarly  called  by  those  names,  they  were  not  at  the  same 
time  regarded  as  living  powers,  invested  with  divine  attributes.  How 
strong  soever  may  have  been  the  religious  feelings  of  the  primitive 
Aryans,  however  lively  their  sense  of  the  supernatural,  and  however 
forcibly  we  may  therefore  imagine  them  to  have  been  impelled  to  deify 
the  grand  natural  objects  by  which  they  were  surrounded  and  over¬ 
awed,  it  is  obvious  that  the  physical  impressions  made  by  those  objects 
on  their  senses  would  be  yet  more  powerful  (in  proportion  as  they  were 

“more  frequent  and  more  obtrusive) ;  and  that  consequently  the  sky, 
earth,  sun,  etc.,  even  though  regarded  as  deities,  would  naturally  be 
called  by  names  denoting  their  external  characteristics,  rather  than  by 
other  appellations  descriptive  of  the  divine  attributes  they  were  sup¬ 
posed  to  possess. 
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If  an  etymological  argument  of  this  sort  were  to  he  considered  as 
settling  the  question,  we  might  in  like  manner  insist  that,  because  the 
word  Varuna  means  (or  is  supposed  to  mean)  the  enveloper,  it  must 
therefore  in  the  beginning  have  designated  the  sky  alone  (as  the  corres¬ 
ponding  word  ovpavos  afterwards  did  in  Greek),  and  could  not  have 
been  the  name  of  a  divinity.  But  this  conclusion,  however  it  may 
appear  to  be  confirmed  by  Greek  usage,  receives  no  support  from  the 
most  ancient  Indian  literature,  in  which  the  word  is  never  employed 

In  such  inquiries,  moreover,  it  is  unsafe  to  build  too  much  on  ety¬ 
mologies,  many  of  which  are  in  themselves  extremely  uncertain. 

I  will  quote  some  remarks  bearing  upon  this  subject  from  Dr.  Otto 
Pfleiderer’s  book,  “Die  Religion,  ihr  Wesen  und  ihre  Gesehichte,” 
ii.  45  ff.  (Leipzig,  1869),  received  while  this  work  was  passing  through 
the  press:  “We  thus  see  that  in  this  original  form  of  piety”  (the 
conception  of  heaven  and  earth  as  the  principal  divinities),  “  there 
already  exist  general  powers,  to  which  the  devout  spirit  is  directed, 
powers  which,  in  consequence  of  their  relative  infinitude,  were  well 
calculated  to  present  and  render  comprehensible,  to  the  childlike  spirit, 
the  idea  of  absolute  infinity.  It  is  on  this  account  that  purely  moral 
emotions  were  possible  in  this  original  form  of  religion,  and  connected 
with  that  divine  worship,  although  we  are  not,  therefore,  in  any  way 
led  to  assume  that  men  had  any  thought  of  a  divine  being  distinguished 
from  heaven  and  earth,  in  the  form,  for  instance,  of  a  creative  god, 
enthroned  in  the  heavens.  From  the  fact  that,  in  our  own  case,  the 
idea  of  a  God  can  be  only  awakened  and  symbolized  by,  but  never  identi¬ 
fied  with,  the  visible  infinity  of  heaven  and  earth,  we  can  draw  no 
conclusion  as  to  the  original  period  of  humanity  :  for  to  the  childlike 
contemplation  of  the  earliest  races,  the  heaven  and  earth  were  not,  what 
they  are  for  us,  for  the  educated  understanding,  a  system  of  finite 
causes  standing  in  a  relation  of  orderly  reciprocal  action  to  each  other; 
but  living  beings,  endowed  with  soul,  acting,  after  the  manner  of  men, 
with  knowledge  and  will,  to  whom  consequently  men  could  quiW 
properly  pray  with  the  firm  belief  that  they  would  be  heard,  and  their 
wishes  granted.  Such  a  primeval  childlike  naif  prayer  we  find  in  the 
Vedas  :  ‘  Father  Heaven,  gracious  mother  Karth,  brother  Fire,  yo 
shining  ones,  have  compassion  on  us’  (see  above,  p.  92,  note  32). 
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The  Athenians  prayed  at  a  still  later  time:  ‘Earn,  taihj  0  dear 
Zeus,  down  upon  the  cultivated  lands  and  fields  of  the  Athenians/ 
on  which  Max  Muller  strikingly  remarks  that  this  prayer'  is  olearly 
addressed  to  the  (sensible  atmospheric)  sky,  though  the  mere  addi¬ 
tion  of  1  dear’  in  ‘  0  dear  Zeus,’  is  sufficient  to  change  the  sky  into 
a  personal  being.  The  same  is  the  case  with  a  primeval  Chinese 
prayer :  1 0  blue  Heaven,  look  down  upon  the  proud,  and  have  com¬ 
passion  on  the  wretched.’  The  contents  of  this  prayer  presuppose  a 
spiritual  being,  which,  however,  is  by  the  adjunct  ‘blue’  easily  iden¬ 
tified  with  the  visible  vault  of  heaven.  Max  Muller  (Science  of 
Language,  ii.  413  ff.)  here  raises  the  question  whether  the  identity  of 
the  word  for  heaven  and  for  god  is  to  be  explained  (1)  by  supposing 
that  the  word  at  first  merely  expressed  the  conception  of  the  sensible 
object  heaven,  and  that  the  appellative  noun  so  fixed  was  transferred 
to  the  idea,  which  arose  afterwards,  of  God,  as  a  being  enthroned  in 
the  highest  heaven,  as  one  of  the  possible  names  of  this  as  yet  name¬ 
less  being ;  or  (2)  by  supposing  that  the  conception  of  heaven  and  that 
of  God  existed  separately  from  the  first  in  the  human  consciousness, 
and  were  only  in  consequence  of  their  resemblance  (the  tertium  com- 
parationis  :  clearness,  elevation,  infinity)  both  expressed  by  the  same 
word  with  the  signification  of  shining.  In  both  these  modes  of  ex¬ 
planation  the  relation  between  god  and  heaven  appears  to  be  considered 
in  a  fashion  too  external,  and  too  much  resulting  from  reflection.  We 
must  therefore  rather  conceive  it  thus :  Called  into  being  by  the  sen¬ 
suous  impression  of  the  shining,  lofty,  boundless  heaven,  the  sense  of 
the  Divine  Being  was  stirred  into  activity  in  the  human  spirit,  and 
whilst  the  imagination,  which  moulded  speech,  expressed  that  sensuous 
impression  by  the  word  heaven,  it  at  the  same  time  and  in  the  same 
indivisible  act  expressed  the  devout  movement  of  the  spirit  by  the 
same  word,  as  the  name  of  the  (highest)  god.  The  distinction  which 
we  now  make  between  these  two  things,  and  which  is  the  main  cause 
of  the  difficulty  we  experience  in  understanding  mythology,  had  not 
fcegun  to  be  made  by  the  imagination  of  the  earliest  men,  who,  when 
they  pronounced  the  word  ‘  heaven,’  applied  it  in  thought  to  a  living, 
animated,  and  active  being,  and  when  they  uttered  the  word  ‘  God,’ 
applied  it  to  the  visible,  clear,  blue  heaven.” 

On  the  subject  before  us  I  will  also  quote  some  remarks  by  two 
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recent  French  writers.  The  first  of  these  is  M.  Edmond  Scherer,  an 
acute  theologian  and  accomplished  critic,  who,  in  a  review  of  M. 
Pictet’s  work,  thus  expresses  himself : — 

“M.  Pictet  distinguishes  in  the  religion  of  the  Aryans  two  elements, 
contrary  in  appearance,  (1)  a  monotheism  pure  and  elevated,  which 
conceives  the  Deity  as  a  being  distinct  from  the  world ;  (2)  a  poly¬ 
theism  resulting  from  the  personification  of  natural  objects,  and  which, 
by  attributing  life  to  these  objects,  creates  an  entire  mythology.  This 
apparent  contradiction  M.  Pictet  explains  by  a  development.  He 
thinks  the  human  mind  must  have  proceeded  from  the  simple  to  the 
complex,  from  unity  to  diversity ;  that  polytheism  has  arisen  from  the 
need  of  seeking  other  beings  intermediate  between  the  Supreme  Being 
and  man,  and  that  it  has.  thus  been  able  to  establish  itself  without 
destroying  altogether  the  first  or  monotheistic  idea.  We  are  thus 
brought  back  to  the  problem  with  which  M.  Renan  has  dealt  in  his 
studies  on  the  Semitic  races,  although  with  this  difference,  that  H. 
Renan  opposed  the  Semitic,  as  the  genius  of  monotheism,  to  the  Arya, 
as  the  genius  of  polytheism.  Perhaps  in  both  cases  the  difficulty 
arises  from  regarding  as  absolute  an  opposition  which  is  merely 
relative.  There  never  has  been,  and  doubtless  there  never  will  be, 
either  a  pure  polytheism  or  a  pure  monotheism.  Thus  religions  can 
only  he  defined  or  characterised  by  the  predominance  of  the  one  of  the 
two  elements  over  the  other;  and  their  history  consists  less  in  suc¬ 
cessive  phases,  in  their  passing  from  one  form  to  the  other,  than  in  the 
coexistence  and  the  struggle  of  two  principles  answering  to  two  re¬ 
quirements  of  the  human  soul  which  are  equally  imperious.” — (Me¬ 
langes  d’Histoire  Religieuse,  pp.  35  f.) 

On  the  same  subject  another  distinguished  theologian  of  the  critical 
school,  M.  Albert  Reville,  writes  as  follows  in  the  “  Revue  des  Deux 
Mondes  ”  (Feb.,  1864,  p.  721  f.) 

“  If  we  had  before  us  positive  facts  attesting  that  the  march  of  the 
human  mind  has  been-  such  (as  M.  Pictet  describes),  we  should  only 
have  to  surrender,  and  admit,  contrary  to  all  probability  d  priori,  that 
man,  while  still  sunk  in  the  most  profound  ignorance,  was  better  able 
to  gra6p  religious  truths  than  he  was  at  the  epoch  when  he  began  to 
reflect  and  to  know.  But  have  these  facts  any  existence  ?  So  long  as 
none  can  be  alleged  which  have  a  demonstrative  force,  ought  wc  not  to 
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hold  to  the  hypothesis,  confirmed  by  so  many  analogies,  of  a' gradual 
elevation  of  religion  (as  of  all  the  other  spheres  in  which  the  human 
mind  moves),  from  the  simplest  elements  to  the  most  sublime  concep¬ 
tions?”  Again:  “It  is  evident,  and  fully  admitted  by  BL  l)ictet, 
that  our  ancestors  were  polytheists  before  their  separation ;  but  at  that 
period  this  polytheism  was  not  of  yesterday.  It  had  already  had  a 
history ;  and  it  is  a  matter  of  course  that,  in  the  historical  development 
of  a  polytheistic  religion,  there  must  have  been,  as  it  were,  guesses, 
germs,  presentiments  of  monotheism.  From  the  moment  when  a 
plurality  of  divine  beings  is  recognised,  a  community  of  divine  nature 
between  them  all  is  also  admitted.  In  this  way  arise  such  epithets  as 
‘  luminous,’  ‘  adorable,’  ‘  living,’  ‘  mighty,’  which  in  course  of  time 
become  substantives,  like  our  word  ‘Dieu’  itself.  The  sky,  per¬ 
sonified,  and  become  an  object  of  adoration,  speedily  usurps  the  charac¬ 
teristics  of  a  supreme  Deity,  elevated  above  all  others,  and  master  of 
an  irresistible  weapon,  the  thunderbolt.  Thus  in  most  mythologies 
the  sky  is  what  it  is  in  that  of  the  Greeks,  the  Jupiter,  the  sovereign 
father  of  gods  and  men.  In  short,  it  is  clear  that  the  human  mind,  in 
proportion  as  it  observes  and  reflects,  rises  more  and  more  towards 
monotheism,  in  obedience  to  that  imperious  law,  hidden  in  the  depths 
of  its  being,  which  leads  it  to  the  logical  pursuit  of  unity.  But  this 
movement  is  very  slow,  greatly  retarded  by  the  force  of  tradition  and 
habit,  and  we  ought  not  to  place  at  the  beginning  that  which  can  only 
be  found  at  the  very  end  of  the  process.” 

I  shall  conclude  with  an  extract  from  Professor  B.  Koth’s  Essay  on 
the  “  Highest  gods  of  the  Aryan  races,”  (Journal  of  the  German 
Oriental  Society,  vi.  76f.),  in  which  that  able  writer,  while  holding 
that  the  religion  of  those  tribes  in  its  earlier  stages  contained  a  more 
spiritual  element,  which  was  eventually  preserved  in  a  modified  form 
by  the  Zoroastrian  creed,  recognizes,  as  also  embraced  in  that  elder 
religion,  a  system  of  nature- worship  which  afterwards  became  the  most 
prominent  element  in  the  Indian  mythology.  We  must,  therefore, 
regard  Eoth  also  as  opposed  to  M.  Pictet’s  theory  of  a  primitive 
monotheism.  The  greater  part  of  this  passage  has  been  already  given 
in  a  former  section,  pp.  1 17  f. ;  but  it  is  advisable  that  the  larger  portion 
of  it  should  be  repeated  here,  with  the  addition  of  the  introductory 
paragraph,  from  the  bearing  of  the  whole  upon  the  present  discussion. 
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•“  But  that  which  still  farther  enhances  the  interest  of  this  inquiry, 
and'  is  of  especial  importance  in  reference  to  the  primitive  period,  is 
the  peculiar  character  attaching  to  the  conception  of  the  Adityas. 
The,  names  of  these  deities  (with  a  certain  reservation  in  regard  to  that 
of  Varuna)  embrace  no  ideas  drawn  from  physical  nature,  but  express 
certain  relations  of  moral  and  social  life.  Mitra,  ‘  the  friend,’  Arya- 
man,  Bhaga,  Anta,  the  gods  who  ‘  favour,’  ‘  bless,’  ‘  sympathize,’  and 
Daksha,  ‘the  intelligent,’  are  pure  spirits,  in  whom  the  noblest  rela¬ 
tions  of  human  intercourse  are  mirrored,  and  so  appear  (i.e.  the  rela¬ 
tions  appear)  as  emanations  of  the  divine  life,  and  as  objects  of 
immediate  divine  protection.  But  if  the  earliest  Aryan  antiquity  thus 
beheld  In  its  highest  gods,  not  the  most  prominent  manifestations  of 
physical  nature,  but  the  conditions  of  moral  life  and  society,  and  con¬ 
sequently  esteemed  these  moral  blessings  more  highly  than  anything 
connected  with  the  wants  and  enjoyments  of  sense,  we  must  ascribe  to 
that  age  a  high  spiritual  capacity,  whatever  may  have  been  its  defi¬ 
ciency  in  the  constituents  of  external  civilization. 

“  These  considerations  throw  some  light  on  the  principles  and 
character  of  the  two  Aryan  religions  which  have  sprung  from  one  and 
the  same  source.  The  religion  of  Ormuzd  holds  fast,  while  it  shapes, 
after  its  own  peculiar  fashion,  the  supersensuous  element  called  into 
existence  by  the  higher  order  of  gods  belonging  to  the  common  ancient 
creed,  and  eventually  rejects  almost  entirely  the  deities  representing 
the  powers  of  nature,  which,  as  well  as  those  of  the  former  class,  it 
had  inherited  from  the  earliest  period.  The  Vedie  creed,  on  the  other 
hand,  is  preparing  to  concede  the  highest  rank  to  the  latter  class  (the 
representatives  of  the  powers  of  nature),  to  transfer  to  them  an  ever 
increasing  honour  and  dignity,  to  draw  down  the  divine  life  into 
nature,  and  bring  it  ever  closer  to  man.  The  proof  of  this  is  especially 
to  be  found  in  the  myth  regarding  Indra,  a  god  who,  in  the  earlier 
period  of  Aryan  religious  history,  either  had  no  existence,  or  was 
confined  to  an  obscure  province.  The  Zend  legend  attributes  to 
another  deity  the  function  which  forms  the  essence  of  the  later  myth 
regarding  Indra.  This  god  Trita,  however,  disappears  from  the  Indian 
mythology  in  the  course  of  the  Vedic  age,  and  Indra  succeeds  him. 
And  not  only  so,  but  towards  the  end  of  this  period  Indra  begins  to 
push  aside  even  Varuna  himself,  the  highest  god  of  the  ancient  creed, 
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from  the  position.  which  is  shown,  partly  by  historical  testimonies,  and 
partly  by  the  very  conception  of  his  character,  to  belong  to  him,  and 
becomes,  if  not  the  supreme  god,  at  least  the  national  god,  whom  his 
encomiasts  strive  to  elevate  above  the  ancient  Yaruna.”  .  .  .  .  “  Thus 
the  course  of  the  movement  is,  that  an  ancient  supreme  deity,  originally 
common  to  the  Aryans  (».«.  the  ancestors  of  the  Persians  and  Indians), 
and  perhaps  also  to  the  entire  Indo-Germanic  race,  Yaruna-Ormuzd- 
Uranos,  is  thrown  back  into  the  darkness,  and  in  his  room  Indra,  a 
peculiarly  Indian,  and  a  national  god,  is  introduced.  "With  Yaruna 
disappears  at  the  same  time  the  old  character  of  the  people,  while  with 
Indra  a  new  character,  foreign  to  the  primitive  Indo-Germanic  nature, 
is  in  an  equal  measure  brought  in.  Yiewecl  in  its  internal 'essence, 
this  modification  in  the  religious  conceptions  of  the  Aryans  consists  in 
an  ever-increasing  tendency  to  attenuate  the  supersensuous,  mysterious 
side  of  their  creed,  till  at  length  the  gods  who  were  originally  the 
highest  and  the  most  spiritual  have  become  unmeaning  representatives 
of  nature,  and  Yaruna  is  nothing  more  than  the  ruler  of  the  sea,  while 
the  Adityas  are  the  mere  regents  of  the  sun’s  course. 

“  When  the  higher  arid  more  spiritual  elements  in  the  Indian  creed 
had  thus  become  so  greatly  reduced,  it  was  inevitable  that  a  reaction 
should  ensue,”  etc. 

Although,  towards  the  close  of  the  preceding  passage,  Professor 
Both  speaks  of  an  “  ancient  supreme  deity”  [ein  alter  ....  oberater 
Gott)  as  “  originally  common  to  the  Aryans,”  it  is  evident  from  the 
entire  context  that  he  does  not  regard  this  deity  as  their  only  object 
of  adoration,  since  he  recognizes  the  existence  of  a  plurality  of  gods. 
In  the  previous  part  of  his  dissertation,  too,  Both  speaks  (p.  70)  of 
the  close  relation  in  the  Yedic  era  between  Yaruna  and  another  god, 
Mitra, — a  relation  which  he  holds  to  have  subsisted  from  an  earlier 
period.  And  at  p.  74,  he  refers  to  the  activity  and  dignity  of  Yaruna 
being  shared  by  the  other  Adityas,  though  no  separate  provinces  can 
be  assigned  to  them,  while  he  is  the  first  of  the  number,  and  represents 
in  himself  the  powers  of  the  whole  class.  If  this  description  apply  to 
the  ancient  Aryan  religion,  it  cannot  be  properly  said  to  have  been 
monotheistic,  though  one  deity  may  have  been  more  prominent  than 
the  rest. 
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SECTION  XXII.  • 

MISCELLANEOUS  HYMNS  FROM  THE  RIG-  AND  ATHARVA-VEDAS.596 

The  hymns  of  the  Rig-veda  are,  as  is  well  known,  almost  entirely  of 
a  religious  character,  designed,  or  at  least,  adapted,  for  recitation  at 
the  worship  of  the  various  popular  deities,  or  at  some  of  the  cere¬ 
monials*  connected  with  various  important  events  in  the  domestic  or 
public  life  of  the  ancient  Indians.  Among  these,  however,  are  inter¬ 
spersed  a  few  of  a  different  description,  which,  from  the  wide  celebrity 
they  had  acquired,  were  carefully  preserved  by  the  descendants  of 
their  authors,  or  by  other  interested  persons,  and  have  been  incor¬ 
porated  in  the  great  collection  of  sacred  songs.  Some  of  these  pro¬ 
ductions,  like  the  colloquy  of  Yama  and  Yam!  (translated  above  in  pp. 
282  ff.),  the  very  obscure  conversation  between  the  hero  Pururavas  and 
the  Apsaras  TTrvaJi  (R.Y.  x.  95), 597  and  the  Yrishakapi  hymn  (R.V.  x. 
86),  derived  their  importance  from  the  interlocutors  being  personages 
regarded  as  divine,  or  ranked  among  the  ancestors  of  the  human  race. 
Others,  like  the  72nd,  the  90th,  and  the  129th  hymns  of  the  10th 
Book  (also  quoted  above  in  pp.  48  f.,  367  ff.,  and  356  f.)  were  vene¬ 
rated  from  the  nature  of  the  topios  which  they  handled,  or  the  depth  or 
gravity  of  the  speculations  which  they  contain.  Others,  again,  such 
as  the  hymns  referred  to  hy  Professor  Roth,  in  his  dissertation  “on 
the  historical  matter  contained  in  the  Rig-veda,”598  would  possess  an 

sos  x  have  again  to  acknowledge  the  valuable  aid  which  I  have  received  from  Pro¬ 
fessor  Aufrecht  in  rendering  some  of  the  more  difficult  parts  of  the  hymns  translated 
in  this  section. 

Professor  Mas  Muller’s  Essay  on  Comparative  Mythology,  in  the  Oxford 
Essays  for  1866,  reprinted  in  his  “  Chips  from  a  Gorman  Workshop,"  vol.  ii.,  contains 
a  translation  of  this  myth,  as  narrated  in  the  S'atapatha  Brahmana.  The  Brfdimana, 
however,  only  quotes  and  illustrates  the  easiest  versos  of  the  hymn  (R.V.  x. 
making  no  reference  to  its  most  obscure  and  difficult  portions.  Some  of  the  wn-vs 
not  cited  in  the  Bruhmana  aro  explained  by  Professor  Muller.  See  also  Roth  s 
Illustrations  of  the  Nirukta,  pp.  168  ff.  and  230. 

cos  gur  Litteratur  und  Geschichto  dcs  Wcda,  p.  87. 
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interest  for  the  descendants  of  the  contending  priestly  faces  to  ■whose 
rivalries  they  made  allusion,  and  might  even  be  valued  for  the  pur¬ 
poses  of  imprecation  to  which  they  could  he  applied.®’  And  those 
compositions  which  celebrate  the  liberality  of  different  princes  to  their 
domestic  priests  would  naturally  be  handed  down  with  care  by  the 
successors  of  those  favoured  individuals. 

In  the  following  Section  I  shall  adduce  some  other  hymns,  both  from 
the  Rig-  and  the  Atharva-vedas,  which  are  only  in  part  of  a  religious 
character,  and  possess  a  greater  general  interest  than  the  bulk  of  those 
with  which  they  are  associated,  from  the  references  which  they  make 
to  human  character,  dispositions,  feelings,  passions,  and  circumstances; 
from  the  light  which  they  throw  on  the  progress  of  sacerdotal  preten¬ 
sions,  or  from  some  other  feature  of  their  contents.  In  some  of  these 
hymns  it  will  be  seen  that  a  considerable  amount  of  shrewdness  and 
worldly  wisdom  is  expressed  in  a  sententious  form. 

(1)  Hymn  to  Aranyani ,  A:Y.  x.  146. 

The  first  hymn  which  I  shall  adduce,  addressed  to  the  goddess  of 
forest  solitude,  is  distinguished  by  the  poetical  feeling  which  pervades 
it,  and  the  natural  manner  in  which  the  emotions  arising  from  the 
situation  there  described  are  depicted,  though  some  of  the  allusions 
whieh  it  contains  are  difficult  to  explain  or  comprehend.  It  is  re¬ 
peated  in  the  Taittirlya  Brahmana,  ii.  5,  5,  6  f.,  and  interpreted  by  the 
Commentator  on  that  work.  (See  also  Roth’s  Illustrations  of  the 
Nirukta,  p.  132). 

1.  Aranyani  Aranyani  asau  yd  prevamiyasi  \  katha  gramafh  m  gachh- 
asi  na  tva  blur  iva  vindati  |  2.  Vrisharavaya  vadate  yad  wpavati  chioh- 
chikah  \  agh&tibhir  iva  dhavayann  Arany&nir  malmjate  |  3.  Vta  gavah 
ivadanti  uta  veSmeva  drisyate  |  uto  Aranyani Ij,  sayafit  sakatir  iva  sarjati  \ 
4.  Gam  angaisha  a  Imayati  dan  angaisho  apavadhit  |  vasann  Aranya- 
nyaiii  sayam  akrukshad  iti  manyaie  |  5.  Ha  vai  Aranyanvr  hanti  anyai 
alien  nabUgaekhati  \  svadoh  plmlasya  jagdhvaya  yathakamam  nipadyate  | 
6.  Anjanagandham  mrabUm  bahvannam  akrishivalam  |  pralmm  mriga- 
nam  mataram  Aranyanim  asamisham  | 

688  See  the  1st  vol,  of  this  wort,  pp.  327  and  143. 
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1.  “  AranyanI,  AranyanI,  thou  who  seemest  to  lose  thyself  there, 
why  dost  thou  not  ask  [the  way  to]  the  village  ?  Does  not  terror 
seize  thee  (at  thy  solitude)  ?  2.  When  the  chichchika  (a  bird)  answers 
to  tlje  roar  of  bulls  when  it  is  uttered,  flying  about  as  if  with  cymbals, 
then  AragyanI  rejoices.  3.  And  the  cows  seem  to  eat,  and  the  house 
appears  to,  be  seen,  and  at  evening  AranyanI  seems  to  discharge  the 
carts.  .  4.  One  man  calls  to  his  cow,  another  fells  a  tree  ;  a  man 
dwelling,  in  the  forest  (in  AranyanI)  fancies  that  she  [or  some  one] 
has  screamed.  S.  AranyanI  is  not  [herself]  murderous,  if  no  one 
else  (a  tiger,  etc.)  assails;  but,  after  eating  of  sweet  fruit,  a  man 
rests  there  at  his  pleasure.  6.  I  laud  AranyanI,  the  mother  of  wild 
beasts,  “the  unctuous-scented,  the  fragrant,  who  yields  abundance  of 
food,  though  she  has  no  hinds  to  till  her.” 

The  following  is  a  free  metrical  version  of  the  first,  fifth,  and  sixth 
verses  of  this  hymn : — 

1.  Thou  seemest,  goddess,  here  to  stray 

Forlorn  among  these  trackless  woods, 

These  dark  and  dreary  solitudes. 

Why  dost  thou  not  inquire  the  way 
That  leads  to  cheerful  human  haunts  ? 

Is  there  nought  here  thy  courage  daunts  ? 

5.  Herself  this  goddess  does  not  slay, 

Although  she  nurtures  murderous  beasts  : 

On  luscious  fruits  the  traveller  feasts, 

Supplied  by  her,  and  goes  his  way. 

6.  Rich-scented,  fragrant,  full  of  flowers, 

Her  realm  with  various  food  is  filled ; 

For  though  by  hinds  she  is  not  tilled, 

She  drinks  in  sap  from  heavenly  showers. 

The  next  hymn  which  I  shall  quote  refers  to  the  great  variety  by 
which  the  aims  and  pursuits  of  different  men  are  characterized.  It  is 
distinguished  by  a  vein  of  naif  observation,  not  unmingled  with 
satire;  and  is  curious  as  disclosing  to  us  the  occupations  pursued  by  the 
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poet’s  fatter  and  mother,  though  it  makes  no  reference  'to  the  class  to 
which  they  belonged. 


(2)  Rig-vcda,  ix.  112. 

1.  Nunanam  mi  u  no  dhiyo  vi  vratdni  jtm&nam  |  tnhha  rishtam 
rutam  bhishag  brahma  smivantam  ichhati  Inch-uya  ItiMo  pwkrma  |  2. 
JaratMir  oshad/ubhir  parmbhih  Mmanarn  |  larmv.ro  aMabldr  dynbhvr 
hiranyavantam  ichhati — |  3.  JTdrur  aham  tato  Ihishag  ttpdlaprakshinl 
nana  \  nanadhiyo  vasuyavo  anu  yah  iva  tasthima — |  4.  Asvo  volha 
suhhafh  ratham  hasanam  upamantrinaJi  \  icpo  romanvantau  bhedau  var 
in  mandulcah  ichhati — |  c 

“1.  We  different  men  have  all  our  various  imaginations  and  designs. 
The  carpenter  seeks  something  that  is  broken,  the  doctor  a  patient,  the 
priest  some  one  who  will  offer  libations.  0  Indu  (Soma),  flow  forth  for 
Indra.600  2.  With  dried-up  sticks,  with  birds’  feathers,  with  metals,  and 
fire  [?]  the  artizan  continually  seeks  after  a.  man  with  plenty  of  gold. 
0  Indu,  etc.,  etc.  3.  (=]Sirukta,  vi.  6)  I  am  a  poet,  my  father  is  a 
doctor,  and  my  mother  is  a  grinder  of  corn.  With  our  different  views, 
seeking  to  get  gain,  we  run  after  [our  respective  objects]  as  after 
cattle.601  0  Indu,  etc.  4.  The  draught  horse  desires  an  easy-going 
carriage ;  merry  companions  a  laugh ;  the  female  sex  the  male ;  and 
frogs  a  pond.  0  Indu,”  etc. 

I  add  a  free  metrical  rendering  of  these  verses : — 

Men’s  tastes  and  trades  are  multifarious, 

And  so  their  ends  and  aims  are  various. 

The  smith  seeks  something  cracked  to  mend ; 

The  leech  would  fain  have  sick  to  tend.  ‘ 

The  priest  desires  a  devotee, 

From  whom  he  may  extract  his  fee. 

,  K0  This  last  clause,  which  is  repeated  at  the  end  of  each  of  the  verses,  and  trans¬ 
forms  the  hymn  into  an  address  to  Soma,  is  perhaps  a  later  addition  to  an  older  song; 
as  it  seems  to  have  no  connection  with  the  other  parts  of  the  verses  to  which  it  is 
attached. 

601  The  three  preceding  verses  are  translated  by  Roth,  in  his  Illustrations  of  the 
Nirukta,  p.  74. 
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Each  craftsman  makes  and  vends  his  ware, 
And  hopes  the  rich  man’s  gold  to  share. 
My  sire ’s  a  leech ;  and  I  a  hard ; 

Com  grinds  my  mother,  toiling  hard. 

All  craving  wealth,  we  each  pursue, 

By  different  means,  the  end  in  view, 

Like  people  running  after  cows, 

Which  too  far  off  have  strayed  to  browse. 
The  draught-horse  seeks  an  easy  yoke, 

The  merry  dearly  like  a  joke, 

Of  lovers  youthful  belles  are  fond, 

And  thirsty  frogs  desire  a  pond. 


The  next  hymn,  which  may  possibly  be  the  production  of  one  who 
lays  before  us  the  sad  results  of  his  own  bitter  experience,  describes 
with  great  vividness,  graphic  power,  and  truth  of  observation,  the 
seductions  and  miseries  of  gambling,  which  we  see  were  as  acutely  felt 
by  their  victims  in  those  early  ages  as  they  are  in  these  later  times. 

1  (=Nirukta,  ix.  8).  Prdvepdk  ma  brihato  mudayanti  pravatejak 
trine  va/rvritanah  |  eomasya  iva  Maujavatasya  bhalcsho  vibladako  jdgrivir 
mahyam  achhan  \  2.  Na  ma  mimetha  najihlle  esha  iiva  sakhibliyah  ,uta 
mahyarn  asit  |  akshasya  aham  ekaparasya  fietor  anuvratdm  apa  jayam 
arodham  |  3.  Pveshti  svairur  apa  jayd  runaddhi  na  nathito  vindate 
ma/rditaram  |  a&asya  iva  jarato  vamyasya  ndham  vindami  kitavasya 
bhogam  |  4.  Anye  jayam  pari  mrisanti  asya  yasya  agridhad  vedane  vajl 
xjjkshah  |  pita  mata  bhratarah  onam  ahur  na  janimo  nayata  baddham 
etam  \  5.  Tad  oLdldhye  na  davishani  ebhih  pardyadbhyo  ava  Mye  sakhi- 
bhyah,  |  nyuptad  cha  babhravo  vdeham  akrata  emi  id  eshdfn  nishkritam 
jarini  iva  \  6.  Sabhdm  eti  kitmah  prichhmndno  jeshyami  Hi  tanvd 
iuswjdnah  |  akskdso  asya  vi  tiranti  kdmam  pratidlvne  dadhatah  d 
kyitani  |  7.  Akshdsah  id  anhdino  nitodino  nikritvdms  tapands  tdpa-  > 
yishnavalj,  |  kumuradoslmak  jayatah  pimarhano  madhva  samprilddh  kita¬ 
vasya  barhana  |  S.  Tripmehdiah  icnlati  vrdtalj,  eshdm  dovah  iva  savitd 
satyadharma.  |  ngrasya  chid  manyave  na  namanto  rajd  chid  ebhyo  narnak 
it  kyinoti  |  9.  Nichd  vartante  vpari  sphwanti  almtdso  hastavantaih 
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sahante  [  dimjah,  angdrdh  irine  nyuptah  kltdh  santo  ■  hndaywili  nir 
dahanti  |  10.  Jay  a  tapyate  kitavasya  hind  mdtd  putrasyd  charatah  hva 
svit  |  rindvd  bibhyad  dhanam  ichhamdno  anyeshdm  astam  wpa  mUwin  eti  | 
11.  Striyam  drishtvdya  kitavaih  tatdpa  anycshdfh  juydiii  sttkpifaM  qha 
yonim  \  purvdhne  akvan  yuyuje  hi  babhrun  so  agmr  ante  wishalah  pa- 
pdda  |  12.  To  vtth  sendmr  mahato  ganasya  ray'd  wdtasya  prathanio 
babhuva  \  tasmai  lerinomi  na  dhana  rumdhmi  da&dham  prdchls  tad  ritarn 
vadami  \  13.  Akshair  ma  dtvyah  hrishim  it  krhhasm  mite  ramasva  balm 
manyamdnah  |  tatra  gdvah  kitava  tava  jdyd  tad  me  m  ehashfe  Savitd 
’ yam  ary  ah  |  14.  Mitram  krinudhvaih  khahi  mrilata  no  md.  no  ghorena 
charatabhi  dhnshnu  \  m  vo  mi  manywr  viSatam  aratir  anyo  babhrundm 
prasitau  nu  astu  |  ‘ 

“1.  The  tumbling,  air-bom  [products]  of  the  great  Yibhidaka  tree 
(i.e.  the  dice)  delight  me  as  they  continue  to  roll  on  the  dice-hoard. 
The  exciting  dice  seem  to  me  like  a  draught  of  the  soma-plant  growing 
on  mount  Mujavat.  2.  She  (the  gamester’s  own  wife)  never  quarrelled 
with  or  despised  me.  She  was  kind  to  me,  and  to  my  friends.  But  I, 
for  the  sake  of  the  partial  dice,  have  spumed  my  devoted  spouse.  3. 
My  mother-in-law  detests  me ;  my  wife  rejects  me.  In  his  need  [the 
gamester]  finds  no  comforter.  I  cannot  discover  what  is  the  enjoy¬ 
ment  of  the  gambler  any  more  than  I  can  perceive  what  is  the  happi¬ 
ness  of  a  worn-out  hack  horse.  4.  Others  pay  court  to  the  wife  of  the 
man  whose  wealth  is  coveted  by  the  impetuous  dice.  His  father, 
mother,  brothers,  cry  out,  ‘  We  know  nothing  of  him :  take  him 
away  bound.’  5.  When  I  resolve  not  to  he  tormented  by  them, 
because  I  am  abandoned  by  my  friends  who  withdraw  from  me, — yet 
as  soon  as  the  brown  dice,  when  they  are  thrown,  make  a  rattling 
sound,  I  hasten  to  their  rendezvous,  like  a  woman  to  her  paramour.80?, 
6.  The  gamester  comes  to  the  assembly,  glowing  in  body,  and  asking 
himself,  ‘  shall  I  win  ?’  The  dice  inflame  his  desire,  by  making  over  his 
■winnings  to  his  opponent.  7.  Hooking,  piercing,  deceitful,  vexatious, 
delighting  to  torment,  the  dice  dispense  transient  gifts,  and  again  ruin 
•the  winner;  they  appear  to  the  gambler  covered  with  honey.  8. 
Their  troop  of  fifty-three  disports  itself  [disposing  men’s  destinies] 
like  the  god  Savitri,  whose  ordinances  never  fail.  They  how  not  before 

m  These  words  are  quoted  in  Nirukta,  xii.  7. 
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the  wrath  even  of  the  fiercest.  The  king  himself  makes  obeisance  to 
them.  9.  They  roll  downward ;  they  bound  upward.  Having  no 
hands,  they  overcome  him  who  has.  These  celestial  coals,  when 
thrown  on  the  diceboard,  scorch  the  heart,  though  cold  themselves. 
10.  The  destitute  wife  of  the  gamester  is  distressed,  and  so  too  is  the 
mother  of  a  son  who  goes  she  knows  not  whither.  In  debt  and 
seeking  after  money,  the  gambler  approaches  with  trepidation  the 
houses  of  other  people  at  night.  11.  It  vexes  the  gamester  to  see  his 
own  wife,  and  then  to  observe  the  wives  and  happy  homes  of  others. 
In  the  morning  he  yokes  the  brown  horses  (the  dice);  by  the  time 
when,  the  fire  goes  out  he  has  sunk  into  a  degraded  wretch.  12.  He 
who  iS  the  general  of  your  band,  the  first  king  of  your  troop, — to  him 
I  stretch  forth  [my]  ten  [fingers]  toward  the  east  [in  reverence]  : 603  I 
do  not  reject  wealth,  but  I  declare  that  which  is  right  (when  I  say) : 
13.  Never  play  with  dice:  practice  husbandry;  rejoice  in  thy  pro¬ 
perty,  esteeming  it  sufficient.  ‘  There,  o  gamester,  are  thy  cows ; 
[this  is]  thy  wife;’ — so  the  adorable  Savitri  addresses  me.  14.  Be 
friendly  [o  dice] ;  be  auspicious  to  us ;  do  not , bewitch  us  powerfully 
with  your  enchantment,  let  your  wrath  and  hostility  abate.  Let 
others  be  subject  to  the  fetters  of  the  brown  ones  (the  dice).” 

The  following  is  an  attempt  freely  to  reproduce,  in  verse,  the  spirit 
of  this  composition : — 

These  dice  that  roll  upon  the  board, 

To  me  intense  delight  afford. 

Sweet  Soma-juice  has  not  more  power 
To  lure  me  in  an  evil  hour. 

O  To  strife  and  wrangling  disinclined, 

My  gentle  wife  was  always  kind  : 

•  But  I,  absorbed  in  maddening  play, 

Have  chased  this  tender  spouse  away. 

She  now,  in  turn,  my  person  spurns ; 

Her  mother’s  wrath  against  me  bums  :  , 

Distressed  and  vexed,  in  vain  I  plead, 

For  none  will  help  me  in  my  need. 


Comparo  A.V.  v.  28,  II,  and  Yuj.  Sank.  xvi.  64. 
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As  wretched  as  a  worn-out  hack’s, 

The  gamester’s  life  all  joyance  lacks. 

His  means  by  play  away  are  worn, 

While  gallants  court  his  wife  forlorn. 

His  father,  mother,  brothers  shout, 

“  The  madman  bind,  and  drag  him  out.” 

At  times,  the  scorn  of  every  friend, 

I  try  my  foolish  ways  to  mend, 

Besolve  no  more  my  means  to  waste 
On  this  infatuated  taste  : 

But  all  in  vain : — when,  coming  near, 

The  rattle  of  the  dice  I  hear, 
it  I  rush,  attracted  by  their  charms, 

Like  lady  to  her  lover’s  arms. 

As  to  his  game  the  gambler  hies, 

Once  more  his  hopes  of  winning  rise ; 

And  loss  but  more  his  ardour  fires ; 

To  try  his  luck  he  never  tires. 

The  dice  their  victims  hook  and  tear, 
Disturbing,  torturing,  false  though  fair. 

The  transient  gains  they  yield  to-day 
Are  all  to  morrow  swept  away. 

These  sportive  dice,  a  potent  band, 

The  destinies  of  men  command. 

They  laugh  to  scorn  the  fierce  man’s  frown ;  . 
Before  them  doughty  kings  bow  down. 

They  downward  roll,  they  upward  bound, 
And,  handless,  men  with  hands  confound. 
They  scorch  the  heart  like  brands,  these  dice, 
Although  themselves  as  cold  as  ice. 

The  gambler’s  hapless  wife  is  sad ; 

His  mother  mourns  her  wayward  lad. 

*  In  want,  at  night  he  seeks  relief 

By  graceless  shifts,  a  trembling  thief. 

He  groans  to  see  his  wretched  wife, 

And  then  the  happy  wives  and  life 
Of  others,  free  from  care  and  strife. 


QUOTATIONS  PROM  THE  ATHARYA-YEDA  ON  GAMBLING.  429 

His  bad  career,  with  morning  light 
Begun,  in  ruin  ends  by  night. 

To  Mm,  the  cMef  who  leads  your  bands, 

,  Ye  Dice,  I  lift  my  suppliant  hands ; 

“  I  hail  thy  gifts  when  thou  art  kind, 

But  crave  thy  leave  to  speak  my  mind. 

Forgive  me,  king  of  all  the  dice, 

If  thus  I  give  my  friend  advice : 

*  Abandon  play,  and  till  the  soil, 

For  this  shall  better  pay  thy  toil. 

Well-pleased  with  what  thou  hast,  forbear 
*  To  crave  of  wealth  an  ampler  share.’  ” 

“  Thy  wife,  thy  kine, — in  these  rejoice,” 

Thus  cries  a  god  with  warning  voice. 

Be  gracious,  Dice,  we  now  implore ; 

Bewitch  us  with  your  spells  no  more. 

From  us  withdraw,  to  us  be  kind, 

And  otherB  with  your  fetters  bind. 

That  the  passion  for  gambling  prevailed  very  extensively  at  the  time 
when  the  hymns  of  the  Big-  and  Atharva- vedas  were  composed  is  clear 
from  various  other  allusions  to  the  practice  which  we  find  there.  Thus 
in  E.T.  vii.  86,  6,  dice  are  mentioned  along  with  wine,  anger,  thought¬ 
lessness,  etc.,  as  causes  of  sin  (see  above,  p.  66).  The  following  verses 
from  the  Atharva-veda  prove  the  same  point: — 

A.V.  vii.  60,  1.  Yathd  vriksham  akauir  vikvaha  hanti  aprati  |  evaham 
adya  MtwoS.ii  akshair  badhyasam  aprati  |  2.  Turanam  aturanam  vikam 
avarjushinam  \  sammtu  vikato  bhago  antarhastam  kritam  mama  | 

*  “1.  As  the  lightning  every  day  strikes  the  tree  irresistibly,  so  may 

I  to-day  irresistibly  smite  the  gamesters  with  the  dice.  2.  May  the 
wealth  of-the  rioh  and  of  the  poor  unresistingly  be  collected  from  every 
side  into  my  hand  as  winnings.”  ^ 

vii.  109,  1.  Jdam  ugrdya  babkrave  namo  yo  ahlmhu  tanuvakl  |  ghri- 
tem  IcaKm  kiksliami  sa  no  mridati  Idrike  |  2.  Qhritam  Apsarabhjo  vaha' 
rtvam  Agno  pamsiln  ahhebhyah  silcatah  apak  cha  |  yathdbhagam  havya- 
datiiii  jush&n&l,i  imdwti  dovali  ubhay&ni  hcmya  \  8.  Apsarasah  sadha- 
madam  madanti  hmirdhunam  antara  curyaih  oha  |  tali  mo  Imtau  eam- 
erijantu  ghritcna  sapatnam  tito  kitavaih  randlmjantn  |  4.  Adinavam 
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pratidlvne  ghritena  asman  ablvi  Icshara  |  v riltshmn  ivasanyd  jtihi  yo 
asman  pratidvoyati  | 

“  1.  This  reverence  he  paid  to  the  brown  [die],  who  is  ruler  among 
the  dice.  With  butter  I  worship  the  Kali ;  may  he  thus  be  auspicious 
to  us.  2.  Bring,  o  Agni,  butter  to  the  Apsorases,  but  dust,  sand,  and 
water  to  the  dice.  Seeking  oblations  according  to  their  several  shares, 
the  gods  delight  in  both  offerings.  3.  The  Apsarases  hold  a  festival 
between  the  oblation  and  the  sun.  May  they  anoint  my  hands  with 
butter,  and  overwhelm  the  gamester  who  is  my  opponent.  4.  Dis¬ 
pense  bad  luck  to  our  adversary,  but  moisten  us  with  butter.  Strike, 
as  lightning  does  a  tree,  the  man  who  plays  against  us.” 

vi.  118,  1.  Tad  hastabhyam  ehakrima  Hlbishdni  aJsshanani  <gamm 
vpalvpsamdnah  \  Ugrampasye  Ugrajitau  tad  adyapsarasav  amt  dattam 
rinafft  nab,  \ 

“1.  Whatever  sins  we  have  committed  with  our  hands,  seeking  to 
obtain  the  host  of  dice, — remit  to  us  to-day  that  debt,  ye  Apsarases 
Ugrampasya  and  Ugrajit.” 

iv.  38,  1.  Udbhindatim  sanjayantim  apsaram  sadhudevinim  \  glahe 
ltritani  krinvanam  apsaram,  tarn  iha  huve  \  2.  YiohinvaUm  akirantim 
apsaram  sadhtedevimm  \  glahe  kritsni  grihnanam  apsaram — )  3.  Ya 
ayaih  parinrityati  adadana  kritaffi  glahat  |  sa  nab,  ltritani  sishatl 
praham  apnotu  mayayd  \  sa  nab,  payasvati  aitu  ma  no  jaislmr  idam 
dhanam  |  4.  Yah  aksheshu  pramodante  suoham  Icrodhaih  cha  bibhrati  \ 
anandimm  pramodinim  apsarafh  tam  iha  have  | 

“1.  I  invoke  hither  the  skilfully-playing  Apsaras  who  cuts  up  and 
conquers,  and  gets  gains  in  the  game  of  dice.  2.  I  invoke  hither  the 
skilfully-playing  Apsaras  who  collects  and  scatters,  and  receives  gains 
in  the  game  of  dice.  3.  May  she  who  dances  about  with  the  dice, 
when  she  wins  by  gaming,  grant  gain  to  us,  and  obtain  success 
through  her  skill.  May  she  come  to  us  with  abundance  of  food.  Let 
them  not  conquer  this  money  of  ours.  4.  I  invoke  hither  the  joyful 
and  exulting  Apsaras  —  those  [goddesses]  who  delight  in  dice,  and 
•who  cherish  grief  and  anger.” 

It  will  be  seen  from  these  verses  that  the  Apsarases  are  intimately 
connected  with  gambling.  In  A.  V.  ii.  2,  4,  they  are  said  to  be  “  fond 
of  dice,”  and  soul-bewitching”  ( altshaMmuh  manomuhah). 

The  next  two  hymns  which  I  proceed  to  quote  are  in  praise  of 
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generosity.  The  first  of  them  celebrates  liberality  to  the  destitute  in 
general;  the  second  eulogizes  the  same  virtue  when  exhibited  in  giving 
presents  to  priests. 

• .  (4)  Rig-veda,  x.  117. 

1.  Na  vai  u  devah  kshudham  id  vadham  dadur  utdsitam  upa  gachhanti 
mpityavah  \  uto  rayih  prinato  nopa  dasyati  utaprinan  marditaram,  na 
vindate  |  2.  Yah  adhraya  chakamdndya  pitvo  annavan  san  raphitdya 
vpajagmuslw  |  sthiram  manah  krinute  sevate  pure,  uto  chit  sa  marditaram 
na,  vindate  |  3.  Sa  id  bhojo  yo  grihave  dadati  annahimaya  charate 
krisdya  |  aram  asnuti  bhavati  ydmahutd  utuparishu  krinute  sakhayam  \ 

4.  Na  sa  salchd  yo  na  dadati  sakhye  sachdbhuve  sachamanaya  pitvah  | 
apa  asmat  preyed  na  tad  oko  asti  prinantam  anyam  aranaiii  chid  ichhet  \ 

5.  Priniyad  in  nedhamandya  tavydn  draghiyamsam  anu  paiyeta  pan- 
thdm  |  o  hi  vartante  rathyd  iva  chakra  anyam  anyam  upa  tisfhhanta 
rayali  \  6.  Hogham  annaih  vindate  aprachetdh  satyam  bravimi  vadhah  it 
sa  tasya  \  na  aryamanam  pushyati  no  sakhayam  kevaldgho  bhavati  keva- 
ladi  |  7.  Erishann  it  phalah  dUtaih  krinoti  yann  aanvanam  apa  vrinkte 
eharitraih  \  vadan  brahma  avadato  vaniyan  prinann  dpir  aprinantam  abhi 
sydt  |  8.  Ekapad  bhuyo  dvipado  vichakrame  dvipdt  tripddam  abhi  eti 

.paschdt  |  chatushpdd  eti  dvipadum  abhisvare  sampasyan  panktlr  upa- 
tishthamdnah  \  9.  Samau  chid  hastau  na  san\<im  vivishtah  sammatard 
chid  na  samaiit  duhdte  \  yamayos  chid  na  same  vvrydni  jndtl  chit  sanlau 
na  samam  prinitah  | 

“  1.  The  gods  have  not  ordained  hunger  to  be  our  destruction. 
Even  those  who  are  full-fed  are  overtaken  by  various  forms  of  death 
(lit.  deaths).  The  prosperity  of  the  liberal  man  never  decays ;  while 
the  illiberal  finds  no  comforter.  2.  He  who,  himself  well  provided 
with  sustenance,  hardens  his  heart  against  the  poor  man  who  ap¬ 
proaches  him,  starving,  and  who  has  long  courted  him,  desirous  of 
food,  such  a  man  meets  with  none  to  cheej:,him.  3.  He  is  the  boun¬ 
tiful  man  who  gives  to  the  lean  beggar  who  comes  to  him  craving  food. 
Success  attends  that  man  in  the  sacrifice,  and  he  secures  for  himself  u 
friend  in  the  future.  4.  He  is  no  friend  who  bestows  nothing  on  his 
friend  who  waits  upon  him,  seeking  for  sustenance.  Let  every  one 
depart  from  such  a  man ;  his  house  is  no  home, — and  look  out  for 
some  one  else  who  is  liberal,  even  though  he  bo  a  stranger.  5.  Lot  tho 
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powerful  man  be  generous  to  tlie  suppliant;  let  him  look  clown  {lie  long 
path  [of  futurity].  For,  oh,  riches  revolve  like  the  wheels  of  a  chariot  i 
they  come,  now  to  one,  now  to  another.001  6.  In  vain  the  fodl  obtains 
food:  I  tell  the  truth;  it  becomes  his  destruction  (comp.  y.  1).  He 
nourishes  neither  his  friend  nor  his  companion.  He  who  keeps  his 
food  to  himself  has  his  sin  to  himself.  7.  The  ploughshare  furrowing 
the  ground  brings  men  plenty.  A  man  moving  onward  with  his  feet 
accomplishes  his  journey.  A  priest  who  speaks  is  more  acceptable 
than  one  who  is  silent.  A  kinsman  who  is  beneficent  excels  one  who 
is  stingy.  8.  A  one-footed  being  advances  faster  than  a  two-footed. 
The  two-footed  comes  after  the  three-footed.  The  four-footed  follows 
in  the  rear  of  the  two-footed,  and  moves  on  observing  his  steps.  9. 
The  two  hands,  though  alike,  do  not  perform  an  equal  amount  of 
work.  Two  cows  with  the  same  mother  do  not  yield  the  same  quan¬ 
tity  of  milk.  Two  men,  though  twins,  have  not  the  same  strength. 
And  two  others,  though  kinsmen,  are  not  equally  liberal.” 

The  following  is  a  free  metrical  rendering  of  some  of  these  verses : — 

The  gods  have  not  ordained  that  we 
Should  die  of  want ;  the  lean  and  weak 
Are  not  death’s  only  prey ;  the  Bleek 
Themselves  must  soon  his  victims  be. 

The  man  endowed  with  ample  pelf 
Who  steels  his  heart,  in  selfish  mood, 

Against  the  poor  who  sue  for  food 
Shall  no  consoler  find  himself. 

go4  Jt  is  curious  to  find  in  so  ancient  a  composition  tliis  now  trite  comparison  of 
the  changes  of  fortune  to  the  revolutions  of  a  wheel.  The  same  idea  occurs  in  the 
Mahfibharata,  iii.  16489 :  “  After  happiness,  suffering,  aud  after  suffering,  happiness, 
visit  a  man  in  succession,  as  the  spokes  of  a  wheel  [revolve  round]  the  nave” 
(mkkasydnantaraih  dufykham  <d- nhlilmsyamntaram  stiMam  j  pm-yaymiopasarpantc 
naram  minim  m-aji  iva).  Compare  S'atap,  Br.  x.  2,  6,  19 :  panat  pipasa  iriyai 
qapma  (poverty  from  prosperity)  jyotislm  tamo  'mritad  mrityur  ni  ha  mi  asmdd 
etani  sai-mni  varttante.  |  “To  drinking  sucoeeds  thirst,  to  prosperity  wretchedness,  to 
light  darkness,  and  to  immortality  death :  so  that  all  these  things  constantly  revolve 
in  a  oircle.”  According  to  Herodotus,  i.  207,  Croesus  said  to  Cyrus :  “  If  thou 
knowest  that  even  thou  art  human,  and  rulost  over  mortals,  leam  first  this  lesson, 
that  in  the  affairs  of  men  there  is  a  wheel  which,  by  its  revolution,  renders  it  im¬ 
possible  for  the  same  persons  always  to  enjoy  prosperity.” 
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,  ’  No  friend  is  he  who  coldly  spurns 
Away  his  needy  friend  forlorn : 

He,  thus  repulsed,  in  wrath  and  scorn 
,  To  some  more  liberal  stranger  turns. 

Believe  the  poor  while  yet  ye  may  ;  • 

Down  future  time’s  long  vista  look, 

And  try  to  read  that  darkling  book ; 

Tour  riches  soon  may  flit  away. 

Ye  cannot  trust  their  fickle  grace ; 

As  chariot  wheels,  in  ceaseless  round, 

"  Now  upward  turn,  now  touch  the  ground, 

So  riches  ever  change  their  place. 

The  man  whose  friend  receives  no  share 
In  all  his  good,  himself  destroys  : 

"Who  thus  alone  his  food  enjoys 

His  sin  alone  shall  also  hear. 

(5).  Rig-veda,  x.  107. 

•  1.  Avir  abhdd  maid  mdghonam  eshdm  vikamjivam  tamaso  nir  amochi  | 
maid  jyotih  pitribhir  datlum  agad  uruh  panthdh  dakshindydh  adarsi  | 
2.  Uchchd  divi  dakshindivanto  asthur  ye  ah' add  h  saha  tc  suryena  \  hira- 
nyadah  amritatvam  bhajante  vdsoddh  Soma  pratirante  dyuh  \  3.  Baivl 
purttir  dakshind  devayajyd  na  Icavdribhyo  na  hi  te  prinanti  \  atha  nardh 
prayata-dakshinaso  avadya-bhiyd  baluivah  prinanti  |  .  .  .  °5.  Bakshi- 
ndvdn  prathamo  hutah  eti  dakshindvan  grdmanlr  agram  eti  |  tarn  era 
manyo  nripatim  jandnafh  yah  prathamo  dakshindm  dvivaya  |  6.  Tam 
eva  rishim  tain  w  brahmunam  dhur  yajnanyam  sdmagdm  ukthasasam  |  sa 
Suh-asya  tanvoveda  tisro  yah  prathamo  dakshinayu  raradha  |  7.  Baksliina 
’hath  dalcshind  gam  dgddti  dakshind  chandrpm  uta  yad  hiranyam  | 
dakshind  ’ mam  vanute  yo  nah  dtmd  dakshindm  vartna  krinule  vijdnan  \ 
8.  Na  bhojdh  mamrwr  na  nyartham  iyur  na  rishyanti  na  vyathante  ha 
bhojdh  |  idam  yad  visvam  bhuvanam  svakha  etat  sarvam  dakshind  ebliyo 
daduti  |  9.  Bhojdh  jigyuh  stirabhim  yonim  agre  bhojd/t  jigyur  vadhram 
yd  suvdsulj,  |  bhojdh  jigynr  antahpeyam  surdydh  bhojdh  jigyur  ye  ahutdh 
prayanti  |  10.  Bhojuya  abarh  earn  mrijanti  dkm  bhojdya  dsto  Icanyd 
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hmlhamanu,  |  Ihojasya  idarn  ptishlcaranim  veima  pivrMfa'Uttfii  flevmnunu 
ka  chiiram  |  11.  Bhojam  asvaJj,  sushthuvdho  vahmti  mmndvatho  varttafe 
dahshinayah  \  bhojmJi  devaso  avata  lltareshn  bhdjah  saii'Un'mmamltesTiU 
jeta  | 

“  1.  The  great  liberality  of  these  men  has  been  manifested. 
The  whole  living  [world]  has  been  liberated  from  darkness.  The 
great  light  given  by  -the  Fathers'05  has  arrived.  The  broad  path  of 
Largess  has  been  beheld.  2.  The  givers  of  gifts  abide  aloft  in  the 
sky;  the  bestowers  of  horses  live  with  the  Sun;  the  givers  of  gold 
attain  immortality ;  the  bestowers  of  raiment  prolong  their  lives.  3. 
A  gift  is  a  satisfaction  of  the  gods,  an  offering  to  the  deities,  and  [pro¬ 
ceeds]  not  from  the  illiberal ;  they  bestow  nothing ;  and  many  men 
who  bestow  largesses  are  bountiful  merely  through  fear  of  reproach 

. 5.  The  giver  of  gifts,  invited,  advances  first :  he  walks  in 

the  front  as  leader.006  I  regard  as  the  king  of  men  him  who  first 
presented  a  gift.  6.  They  call  him  a  rishi,  a  priest,  a  reverend 
chanter  of  hymns  and  reciter  of  verses, — he  knows  the  three  forms  of 
the  resplendent  (Agni), — the  man  who  was  the  first  to  crown  [his 
religious  service]  with  a  gift.  7.  Largess  bestows  a  cow,  a  horse, 
and  gleaming  gold.  Largess  bestows  food,  which  is  our  life.  The 
wise  man  makes  largess-giving  his  breastplate.  8.  Bountiful  men 
neither  die  nor  fall  into  calamity;  they  suffer  neither  wrong  nor  pain. 
Their  liberality  confers  on  them  this  whole  world  as  well  as  heaven. 
9.  The  bountiful  conquer  for  themselves  first,  a  pleasant  abode,  a  well- 
dressed  wife,  and  a  draught  of  wine ;  they  conquer  those  who  walk 
before  them,  uninvited.  10.  A  fleet  horse  is  trained  for  the  generous 
man ;  he  obtains  a  brilliant  damsel  for  his  portion ;  this  house  of  his 
resembles  a  lotus-pond,  beautiful,  embellished  like  the  palaces  of  the 
gods.  11.  The  liberal  man  is  borne  along  by  rapid  horses.  The  car  of 
largess  rolls  forward  on  easy  wheels.  Preserve,  ye  gods,  the  bountiful 
man  in  battle.  He  overcomes  his  enemies  in  the  fight.” 

005  Compare  R.V.  x.  68, 11.  “  The  Fathers  have  adorned  the  sky  with  stars - 

and  placed  darkness  in  the  night,  and  light  in  the  day”  (see  above,  p.  287). 

cos  Compare  R.V.  iv.  60,  8  f.  where  the  prosperity’  and  honour  which  attend  a 
prince  who  retains  and  cherishes  a  domestic  priest  are  described.  See  Professor 
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Yerees  €  ff.  may  be  thus  freely  rendered  : — 

The  liberal  does  not  mourn  or  die  ; 

No  pain,  or  care  his  life  annoys ; 

•  This  world  is  Ms  with  all  its  joys, 

And  future  bliss  beyond  the  sky. 

He  owns  a  princely  palace  bright, 

And  dwells  in  godlike  pomp  and  pride ; 

A  richly  decked  and  winning  bride 
Sits  fair  and  blooming  by  his  side, 

And  fills  his  heart  with  love’s  delight. 

■  With  plenteous  stores  of  corn  and  wine 
Supplied,  a  merry  life  he  leads ; 

Swift  o’er  the  plain  his  chariot  speeds, 

Whirled  on  by  prancing,  snorting,  steeds ; 

He  smites  his  foes  by  aid  divine. 

The  hymn  which  I  cite  next  has  been  already  translated  by  Pro¬ 
fessor  Max  Muller  in  his  Anc.  Sansk.  Lit.,  pp.  494  f.,  where  he  thus 
remarks  on  it :  “  The  103rd  hymn  of  the  7th  Mandala,  which  is  called 
a  panegyric  of  the  frogs,  is  clearly  a  satire  on  the  priests ;  and  it  is 
Curious  to  observe  that  the  same  animal  should  have  been  chosen  by 
the  Yedic  satirist  to  represent  the  priests,  which,  by  the  earliest 
satirist  of  Greece,  was  selected  as  the  representative  of  the  Homeric 
heroes.” 

(6)  Rig-veda,  vii.  103. 

1.  Saihvatsaram  sasayanuk  bruhmandh  vrata-chdrinah  |  vacham,  Par- 
janya-jinvitdm  pro,  mandukdh  avudishufi  [  2.  Divydh  dpo  abhi  yad  enam 
dyan  dritim  na  bushham  sarasl  saydnam  \  gavdm  aha  na  mayur  vatsini- 
nam  manddkdndrh  vagnur  atra  sam  eti  |  3.  Yad  im  cnan  usato  abhy 
avanhlt  trishyavatah  pravrishi  Sgatdydm  \  akhkhalikyitya  pitaraih  na 
pntro  anyo  anyam  upa  vadantam  eti  |  4.  Anyo  anyam  ante  gribhndti  enor 
apdm  visarge  yad  amanduhdtdm  \  manduko  yad  abhivrishfah  kantshkan 
prihtih  eamprinktc  haritena  vacham  |  5.  Yad  esham  anyo  anyasya 
vdoliarh  ka/ctasycva  vadati  Hhshatndnah  |  ean-am  tad  esham  samridheca 
parva  yad  suvdcho  vadat/iana  adhi  apsu  |  6.  Gomdyur  oho  ajamdyw  ckah 
prtinir  cko  haritah  eko.h  eshdm  |  samanaih  ndma  bibhyito  vimpdfi  ptirntra 
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vacham  pipUm •  mdantah  |  7.  Bruhman&so  alimlre  m  tome-  sitro  m 
purnam  abliito  vadantah  |  samvatsarasya  tad  almh  pari  shtJm  pan 
mandulcuh  pravrishimm  babhuva  [  8.  Brahmanusah  somino  vuchum 
akrata  brahma  krinvantah  parivatsarmam  |  adhvaryavo  gharmiydh  skjm- 
diinah  avir  bhavanti  guliyah  na  he  chit  |  9.  JDcvaMtiih  jugnpnr  dvuda - 
basya  rituiri  naro  na  pra  minanti  etc  \  saHwatm'c  pruvrkhi  iigatayaffi 
taptah  gharmah  aimmate  visargam  |  10.  Gomayur  adud  ajamayw  adett 
prisnir  adud  ha  mo  no  vasuin  |  gavam  mandukah  dadatah  satum  saha- 
srasave  pratirante  ayah  | 

“1.  These  vow-fulfilling  Brahmans,  the  frogs,  after  lying  quiet  for 
a  year,  have  now  uttered  their  voice,  stimulated  by  Paijanya  (the 
rain-god).  2.  When  the  waters  from  the  sky  fell  upon,  them,  'as  they 
lay  like  a  dry  skin c07  in  the  (dried-up)  pond,  the  voiee  of  the  frogs 
rises  in  concert,  like  the  lowing  of  cows  which  have  calves.-  3.  When, 
on  the  arrival  of  the  autumn,  rain  fell  upon  them,  when  they  were 
ardently  desiring  it  and  parched  with  thirst,  the  one  croaking  ap¬ 
proaches,  like  a  son  his  father,  another  who  is  calling  out.  4.  One 
of  them  seizes  the  other,  when  they  are  delighted  with  the  dis¬ 
charge  of  the  waters  ;  when  the  speckled  frog,  soaked,  and  leaping 
upwards,  joins  his  voice  to  that  of  the  green  one.  5.  When  the 
one  repeats  the  sounds  of  the  other,  as  a  pupil  the  words  of  his 
teacher,  your  every  limb  seems  in  full  vigour,  as  ye  make  a 
loud  noise  upon  the  waters.  6.  One  lows  like  a  cow,  another 
bleats  like  a  goat ;  one  of  them  is  speckled,  another  green.  Having 
a  common  name,  they  vary  in  appearance,  and  modulate  their  voices 
diversely  as  they  croak.  7.  Like  Brahmans  at  the  Atiratra  soma- 
rite,  like  (priests)  talking  round  a  full  bowl,  ye  frogs  surround  the 
pond  on  this  day  of  the  year  which  is  the  day  of  autumn.  8.  The 
soma-offering  Brahmans  raise  their  voices,  performing  their  annual 
devotions  ;  these  adhvaryus,  sweating  with  their  hot  oblations  [or 
their  kettles]  issue  forth  like  persons  who  have  been  hidden.  9.  They 
have  observed  the  divine  "ordinances  of  the  year ;  these  creatures  do 
not  disregard  the  season  ;  when  autumn  has  arrived  these  heated 
kettles  obtain  their  release.  10.  The  frog  who  lows,  and  the  one  who 
bleats,  the  speckled  and  the  brown,  have  bestowed  on  us  riches  : 

007  prof.  Muller  renders  driti  by  “  fish."  I  prefer  the  more  common  signification 
of  “  skin.” 
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givihg  tis  hundreds  of  cows,  the  frogs  prolong  our  lives  in  the  season 


I  have  attempted  to  give  the  substance  of  this  hymn  very  freely  in 
thetfollowing  verses  : —  c 

As  Brahmans,  who  a  vow  fulfil, 

The  frogs  had  now  a  year  been  still. 

Like  dried  and  shrivelled  skins  they  lay, 

Faint,  parched  with  heat  for  many  a  day, 

Expecting,  long  in  vain,  the  showers 
Withheld  by  Air’s  malignant  powers. 

«  But  autumn  comes ;  Parjanya  rains 

In  copious  streams,  and  floods  the  plains. 

Clouds  veil  the  sun,  the  air  is  cool, 

The  ponds,  long  empty,  now  are  full. 

There  float  the  frogs,  their  bodies  soak  ; 

Afar  is  heard  their  merry  croak. 

Well  drenched,  they  jump  aloft  in  glee, 

And  join  in  noisy  colloquy. 

They  leap  upon  each  others’  backs, 

And  each  to  t’  other  cries  co-ax. 

As  teachers  first  call  out  a  word, 

Then  boys  repeat  what  they  have  heard, 

Just  so  the  frogs  croak  out  once  more 
What  other  frogs  had  croaked  before. 

Sounds  diverse  issue  from  their  throats, 

Some  low  like  cows,  some  bleat  like  goats, 

Though  one  in  name,  of  various  sheen, 

For  one  is  brown,  another  green. 

As  Brahmans  at  a  Soma-rite 
Around  the  bowl  in  talk  unite, 

This  day  the  frogs  their  pond  surround, 

And  make  the  air  with  noise  resound. 

These  priests,  the  frogs,  their  voices  raise, 

And  6ing  their  annual  hymn  of  praise. 

As  priests  who  sweated  o’er  a  pot 
Soon  quit  the  fire  they  find  too  hot, 
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The  frogs,  so  long  oppressed  by  heat, 

.  Emerge  in  haste  from  their  retreat. 

Erom  rules  divine  they  never  swerve, 

But  all  the  seasons’  laws  observe.  , 

When  autumn  comes,  their  sufferings  cease, 

From  scorching  heat  they  find  release. 

The  frogs  that  bleat,  and  those  that  low, 

Brown,  green,  on  men  all  wealth  bestow. 

The  kine  that  on  our  pastures  graze, 

We  owe  to  them,  with  length  of  days. 

It  is  possibly  an  echo  of  this  production  that  we  find  in  a  description 
of  autumn  in  the  Harivamsa,  v.  8803,  where  the  poet  compares  the 
noise  made  by  a  frog,  after  his  rest  of  sixteen  half  months,  .along  with 
his  wives,  to  the  recitation  of  the  Big-veda  by  a  Brahman  surrounded 
by  his  pupils  ( plavangamah  shodasa-pahshabdylm  virauti  godithah  salta 
teminlbhih  |  richo  dvijutih  priya-satya-dharma  yatha  svasidiyaih  pari- 
ofiryamdmk).  On  this  verse  the  late  M.  -Eanglois  somewhat  naively 
remarks  as  follows,  in  a  note  to  his  French  translation  of  the  Hariv. 
vol.  ii.  p.  132  :  Dans  nos  moeurs  rien  n’  egalerait  1’  impertinence 
d’une  comparaison  dans  laquelle  une  grenouille  serait  assimilee  a  un 
respectable  ecclesiastique.  Les  Indiens,  a  ce  qu’  il  parait,  ne  voyaient 
dans  telle  espeee  de  rapprochement  aucune  teinte  d’  impiete.” 

The  next  hymn  breathes  a  social  spirit,  and  a  disposition  to  profit 
by  the  improving  influences  of  the  company  of  cultivated  men,  com¬ 
bined,  however,  with  a  vainglorious  desire  to  shine  at  their  expence. 


(7).  Aiharva-veda,  vn.  12. 

1 .  Salha  dm  ma  samitti  cha  avatani  Prajapater  duMtarau  mmvidane  \ 
yendsangachhai  vpa  ma  sa  bihkdt  chdru  vadani  pitardh  mngatedm  \  2. 

,  cos  There  seems  to  be  no  doubt  that  this  word  refers  to  the  frog’s  eight  months 
quiescence  since  the  close  of  the  preceding  rainy  season.  M.  Langlois,  who  had 
before  him  the  reading  shodaia-palcsha-saryyt,  was  naturally  puzzled  by  it,  and 
renders  it,  “  La  grenouille,  dont  les  flancs  sont  comme  sillonnes  par  les  seize  cotes,” 
and  he  adds  a  note  to  the  following  effect :  “  H  me  semble  que,  par  cette  epithets  un 
pen  obscure,  1’  intention  de  1’  auteur  est  de  ddpeindre  les  seize  oStes  de  la  grenouille, 
devenues  plus  apparentes  h  la  suite  des  chaleurs  de  l’Cte  qui  ont  du  1’  affaiblir.” 

0' 
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Vidma  fc  sabhe  ndma  narishta  ndma  vai  asi  \  ye  te  Ice  cha  sabhasadas  te  me 
santu  savdclmsah  |  3.  JEsham  aharn  sam&slndnam  varcho  vijndnam  adade  j 
asyah  mrvasyuh  samsado  mam  Indra  bhaginam  hrinu  |  4.  Tad  vo  manah 
parggataih  yad  baddham  ilia,  veha  va  \  tad  vah  dvartayumasi  mayi  10 
ramatdm  manah  | 

“1;  May  Assembly  and  Meeting,  the  two  daughters  of  Prajapati, 
concurrently  preserve  me.  May  every  one  whom  I  meet  resort  to  me ; 
may  J  speak  agreeably,  o  fathers,  in  the  assemblies.  2.  Assembly, 
we  know  thy  name  ;  thy  name  is  conversation.  Let  all  the  members 
of  the  company  converse  with  me.  3.  I  appropriate  the  glory  and  the 
knowledge  of  these  men  who  are  seated  here.  Indra,  make  me  the 
most  distinguished  in  all  this  assembly.  4.  If  your  thoughts  have 
turned  elsewhere,  or  are  enchained  here  or  there,  we  cause  them  to 
return :  let  them  delight  in  me.” 

The  hymn  of  which  I  next  give  the  first  four  verses  contains  a 
prayer,  or  incantation,  for  concord  in  a  family. 


(8).  Atharva-veda,  in.  30. 

.  1.  Sahridayam  sdmmanasyam  avidvesham  lcrinomi  vah  \  anyo  any  am 
abhi  haryata  vatsam  jdtam  ivaghnyd  |  2.  Annvratah  pituk  putro  matra 
bhavatu  sammanah  ]  jay  a  patye  madhumatim  vachaih  vadatu  santivan  \  3. 
JSfa  blvratd  b  lira  tar  am  dvikshad  ma  svasaram  uta  svasd  \  samyanchah 
scwratah  bhiitvd  vachaih  vadata  bliadraya  \  4.  Yena  devah  na  viyanti  no 
eha  vidvishate  mithah  \  tat  lcrinmo  brahma  vo  grille  sanjndnam  pnrushe- 
bhyah  | 

“  1.  I  impart  to  you  concord,  with  unity  of  hearts  and  freedom  from 
hatred :  delight  one  in  another,  as  a  cow  at  the  birth  of  a  calf.  2. 
May  the  son  be  obedient  to  his  father,  and  of  one  mind  with  his 
mother :  may  the  wife,  at  peace  with009  her  husband,  speak  to  him  honied 
words.  3.  Let  not  brother  hate  brother,  nor  sister  sister :  concordant 
and  united  in  will  speak  to  one  another  with  kind  words.  4.  "We* 
perform  in  your  house  an  inoantation,  creating  concord  among  its  in¬ 
to*  I  am  unable  to  give  an  explanation  of  the  word  santivan,  which,  though  mascu¬ 
line  in  form,  seems  to  ngreo  with  Jaya, 
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mates,  and  ono  through  which  the  gods  will  not  desert  you,  nor  mutual 
hatred  exist.” 610 

The  four  hymns  of  the  Atharva-veda  which  follow  contain  incanta¬ 
tions  designed  to  save  persons  suffering  under  dangerous  diseases,  .and 
on  the  point  of  death,  from  death ;  or  rather  perhaps  to  try  to  recall 
their  spirits  after  their  separation  from  the  body.  They  supply  various 
illustrations  of  the  conceptions  entertained  by  the  Indians  of  the  period 
when  they  were  composed,  regarding  the  vital  principle,  tire  relations 
of  the  different  senses  to  the  several  elements,  the  deities  by  whom 
men’s  tenure  of  life  was  regulated,  the  power  of  incantations  to  arrest 
the  approach  of  doom,  and  other  kindred  particulars.  Some  of  the 
ideas  which  we  shall  meet  here  have  already  occurred  in  the  "section 


(9).  Atharva-veda,  v.  30. 

1.  Avatas  te  avatah  paravatas  te  avatah  |  ihaiva  bhava  ma  m  gah  ma 
purvan  anu  gah  pitrin  asum  badhnumi  te  drijham  |  2.  Tat  tva  ’bhicheruh 
purus hah  svo  gad,  aranojanah  \  unmochana-pramochane  ubhe  vacha  vadami 
te  |  3.  Tad,  dudrohitha  kepishe  striyai  pumse  aehittya  |  unmo — |  4.  Tad 
enaso  matrikritat  seshe  pitrihritat  cha  gat  |  unmo — |  5.  Tat  te  math  yat 
te  pita  jamir  bhrata  cha  sarjatah  |  pratyak  sevasva  bheshajam  jaradashtim 
krinomi  tva  |  6.  Ihaidhi  purusha  sarvena  manasa  saha  \  dutau  Tamasya 
ma  'nughh  adhi  jwapura  ihi  |  7.  Anuhalah  punar  eld  vidvan  udayanam 
pathah  |  arohamm  akramanam  jivato  jivato  ’ yanam  |  8.  Ma  bibher  na 
marishya&i  jaradashtini  hrinomi  tva  \  niravocham  ahani  yahhmam  ange- 
bhyo  ’ngajvaram  tava  |  9.  Angabhedo  angajvaro  yaS  cha  te  hridayamayah  \ 
yakshmah  hjenah  iva  prupaptad  vacha  sadhah  parasiaram  |  10.  #«/« 
Bodhapratlbodhav  asvapno  yas  cha  jagrivilj,  \  tau  te  pranasya  goptarau 
diva  nalctam  cha  jagrithm  |  11.  Ay  am  Agnir  upasadyah  iha  suryah 
udelu  to  |  udeld  mrityor  gamblarat  hrishnat  chit  tamasas  pari  |  12. 
Bamo  lamaya  namo  astu  mntyave  namah  pitnbhyah  uta  ye  nayanti  | 
utparanasya  yo  veda  tarn  agmm  pu.ro  dadhe  asmai  anshtatataye  |  13. 


OR  RECALL  THE  DEAD  TO  LIFE. 


441 


Aiin  §rdnali  aitu  manat),  aitu  chaJcshur  atho  ialam  |  sariram  asya  sain 
mdaffi.  tat  padbhyam  prati  tislithaiu  \  14.  Prdnenagne  chahhushd  sam 
spijemam  samrraya  tanva  sam  balena  |  vettha  amritasya  mu  nu  gut  ma 
nu.  bhumigriho  ’bhuvat  |  15.  Ma  te  pranah  upaiasat  mo  apuno  'pi  dhayi 
te  |  sHryas  tv  &  ’ dhipatir  mrityor  uduyachhatu  rasmibhik  ]  16.  Iyam 
mtm  vadati  jihvu  baddhd  panishpadu  |  tvayu, '  yakshmam  niravocham 
sataiii  ropik  cha  takmanah  |  17.  A  yam  lotcah  priyatamo  devanam  aparu- 
jital)  |  yasmai  tvam  iha  mrityave  dishtah  purusha  jajnishe  ]  sa  cha  tvd 
’ nu  hvayamasi  mu  purujaraso  mritliuh  \ 

“  1.  From  thy  vicinity,  from  thy  vicinity,  from  a  distance,  from 
thy  vicinity  [I  call]  to  thee  :  remain  here ;  do  not  follow,  do  not 
follovf,.  the  early  Fathers.  I  firmly  hold  hack  thy  hreath.  2.  What¬ 
ever  incantations  any  kinsman  or  stranger  has  uttered  against  thee, 
— with  my  voice  I  declare  thy  release  ■  and  deliverance  from  them 
all.  3.  Whatever  hurt  thou  hast  done,  or  curse  thou  hast  spoken,  in 
thy  folly,  against  woman  or  man,  with  my  voice,  etc.  .  4.  If  thou  liest 
there  in  consequence  of  any  sin  committed  by  thy  mother,  or  thy 
father,611  with  my  voice,  etc.  5.  Eeceive  the  medicine  which  thy 
father,  mother,  sister  and  brother  offer  to  thee.  I  make  thee  long- 
lived.  6.  Remain  here,  o  man,  with  thy  entire  soul ;  do  not  follow 
‘the  two  messengers  of  Yama ; 613  come  to  the  abodes  of  the  living.  7. 
Return,  when  called,  knowing  the  outlet  of  the  path,  the  ascent,  the 
advance,  the  road  of  every  living  man.  8.  Fear  not;  thou  shalt  not 
die ;  I  make  thee  long-lived.  I  have  charmed  out  of  thy  members 
the  consumption  by  which  they  are  wasted.  9.  The  consumption 

611  Compare  a  curious  passage  from  the  Taittirlya  BrShmana  iii.  7,  12, 3  f.,  already 
quoted  in  p.  66 :  “  May  Agni  deliver  rue  from  any  sin  which  my  mother  may  have 
committed. 'Khcu  I  was.  in  her  womb,  or  which  my  father  may  have  committed.  May 
my  parents  have  received  no  injury  from  me,  when  I,  a  son,  in  sucking,  squeezed  my 
mother  and  father  in  my  delight.”  Compare  also  R.Y.  vii.  86,  5,  quoted  above  in 
the  same  page,  as  well  as  the  following  texts :  R.V.  vi.  61,  7,  Mit  rah  eno  amja- 
Isritam  bhtyema  ma  tat  karma  yat  chayadhre  |  “May  we  not  suffer  [the  penalty  of] 
sin  committed  by  others,  or  do  that  which  you  will  punish,  o  Yasus!”  vii.  o2,  2, 
Ma  VO  bhujema  anyajatam  eno  ma  tat  karma  vnuavo  yat  chayadhre  |  of  nearly, 
identical  sense  with  the  preceding  text.  x.  37,  12.  Yad  no  dcras  chakrima  jihrayu 
guru  manaeo  vaprayutt  demhetanam  |  arava  yo  no  abhi  dnchhmuiyafc  tasmin  tod  eno 
vasavo  ni  dhetana  |  “  If  we  have  committed  against  you  any  grievous  offence,  o  gods, 
with  our  tongues,  or  through  thoughtlessness,  transfer  (the  guilt  of }  that  sin  to  the 
enemy  who  regards  us  with  molico.” 

cw  See  the  section  on  Yama,  p.  294. 


442 


INCANTATIONS  TO  SAVE  THE  DYING,  - 


which,  racks  and  wastes  thy  limbs,  and  sickens  thy  heart,  has  flown 
away  to  a  distance  like  a  hawk,  overcome  by  my  word.  10,  The  two 
sages,  Alert  and  Watchful,  the  sleepless  and  the  vigilant/  these  the 
guardians  of  thy  life,  are  awake  both  day  and  night.  11.  May  this 
adorable  Agni  rise  here  to  thee  as  a  son.  Rise  up  from  deep  death,'13 
yea,  even  from  black  darkness.1114  12.  Reverence  to  Yama,  reverence 
to  Death,  reverence  to  the  Fathers,  and  to  those  who  guide  us.  I 
place  in  front  of  this  [siek]  man,  for  his  security,  Agni,  who  knows 
how  to  carry  him  across.  IS.  Let  his  breath,  let  Ms  soul,  let  his 
sight  come,  and  then  his  strength ;  let  his  body  acquire  sensation,  and 
stand  firm  upon  its  feet.  14.  Provide  him,  Agni,  with  breath,  and 
with  sight ;  restore  him,  furnished  with  a  body,  and  with  strength,'15 
Thou  hast  the  knowledge  of  immortality ;  let  Mm  not  depart,  or 
become  a  dweller  in  a  house  of  clay.  15.  Let  not  thy  inhaled  breath 
cease ;  let  not  thy  exhaled  breath  vanish.  Let  the  sun,  the  lord,  raise 
tbee  up  from  death  by  his  rays.  16.  TMs  tongue  speaks  within, 
bound,  convulsive.  Dy  thee  I  have  charmed  away  the  consumption, 
and  the  hundred  torments  of  the  fever.  17.  TMs  world  is  the  dearest, 
uneonquered  by  the  gods.  To  whatever  death  thou  wast  destined 
when  thou  wast  horn,  o  man, — we  call  after  thee,  do  not  die  before 
thou  art  worn  out  by  old  age.” 

(10)  Atharva-veda,  vxi.  53. 

1.  Amutrabhuyai  adhi  yad  Yamasya  Brihaspate  abhiiasier  ammekah  i 
pratyauhatam  Asvina  mrityum  asmad  deviinam  Ague  bhishaja  sachibhih  | 
2.  Sam  kramatam  mu  jiMtaih  sarlram  pranapanau  to  sayujav  iha  stain  \ 
satafh.  jiva  sarado  vardhamano  Agnis  te  gopak  adhipaft  vasishthah  |  3. 
Ayur  yat  te  atihitam  parachair  apamh  pranah  pmar  a  tav  itam  |  Agnis 
tad  ahar  nirriter  upasthat  tad  atmani  punar  avesayami  te  |  4.  Ha 
mam  prano  liasld  mo  apano  avahaya  para  gat  |  sapta  rishObhyah  enam 
paridadami  te  enam  svasti  jarase  vahantu  |  5.  Bravisatam  pranapanav 
+ madvahav  iva  vrajam  |  ayaiiijarmnah  sevadhir  arishtah  iha  vardhatam  | 
6.  A  te  pranam  suvamasi  para  yakshmafn  suvami  te  |  ayur  no  visvato 

cu  Compare  the  u.nrvs  HM-Opos-  of  Homer, 

Already  quoted  in  tlie  seotion  on  Tama,  p,  312, 

6(3  Compare  the  section  just  referred  to,  p,  297  IF. 
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Cladhad  iiyam  Agnir  varcnyah  |  7.  Ud  vayam  tamasas  pari  rohanto 
ndlcmn  \(ttmnam  |  devaih  devatrd  suryam  aganmajyotir  uttamam  | 

“1.  Brihaspati,  thou  hast  delivered  us  from  dwelling  in  the  realm 
of  3Tama,  from  the  curse.  The  Asvins, — they  who,  o  Agni,  are  the 
two  physicians  of  the  gods, — they  have  repelled  death  from  us  by  their 
powers.  2.  Continue  associated,  ye  two  breaths,'  inspired  and  expired  ; 
forsake  not  his  body :  may  they,  united,  remain  with  thee  here.  Live 
prosperously  a  hundred  autumns.  Agni  is  thy  brilliant  protector  and 
lord.  8.  May  thy  life,  which  has  been  dissipated  afar,  may  thy 
breaths,  come  back  to  thee  again.  Agni  has  snatched  it  from  the  lap 
of  Nirriti  (Destruction)  :  and  I  introduce  it  again  into  thyself.  4.  Let 
not  his  inspiration  abandon  him,  nor  his  expiration  quit  him  and 
depart.  I  commit  him  to  the  seven  Rishis ;  may  they  carry  him  on 
ip.  health  to  old  age.  5.  Enter  into  him,  ye  two  breaths,  like  two 
steers  forcing  their  way  into  a  cow-pen.  May  this  man  flourish  here, 
an  unmolested  depositary  of  old  age.  6.  We  restore  thy  breath.  I 
drive  away  consumption  from  thee.  May  this  excellent  Agni  sustain 
our  life  on  every  side.  7.  Ascending  from  the  darkness  to  the  upper¬ 
most  heaven,  we  have  reached,  among  the  gods,  the  god  Surya,  the 
highest  luminary.” 


(11)  Atharva-veda,  vxrt.  1. 

1.  Antakaya  mrityave  namah  prdndh  apanah  iha  te  ramantam  \ 
ihayam  astu  purushafi  sahusuna  suryasya  bhdge  amritasya  loke  |  2.  Ud 
enam  Bhago  agrabhld  ud  enam  Some  aiiisumun  |  ud  enam  Maruto  devah  ud 
Indrdgni  svastaye  \  3.  Iha  te  asur  iha  pramh  ihdyur  iha  te  manah  |  ut 
tvd  Mir  pity  ah  pdkbhyo  daivyd  vachd  bhardmasi  |  4.  JJtkrdma  atah 
pv/rusha  md ’m  pattha/i  mrityoh  padbisam  avamunchamanah  |  md  chhit- 
thdh  asmal  loMd  agnefi  suryasya  sandrikh  |  5.  Tubhyaih  vdtah  pavatdm 
matari&vd  tubhyaih  mrshantu  amrituni  dpah  |  suryas  te  tante  iaiit 
tapdti  tvam  mrityur  dayatdm  md  pra  mesh(hdh  ]  6.  Udyamih  te  purushi 
navaydmm  jivdtum  te  dakshatutim  krinomi  \  d  hi  rohemam  amritam'' 
sukham  rathmn  atha  jivrir  vidatham  a  vaddsi  |  7.  Md  te  mams  talra 
gad  md  tiro  bhud  via  jlvobkyahpra  made  md  ’nugdh  pitrin  |  vitro  devah 
alld  rafohantu  Mia  j  B,  Md  gatdndm  &  dldhUha/i  ye  nayanli  pard, 
mtam  |  a  roha  tamaeo  jyotir  ehy  «  te  lmt<w  rahhamahe  \  9.  S’ y  a  mas 
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elm  tvd  md  babalas  cha  preshitau  Yamasya  yaw  pathiraMii  iv&tlmi  J  arvdn 
eld  mu  vi  dldhyo  ma  Hra  tishtha  pardnmandh  \  10,  Mu,  etam  pmthdm 
atm  gdh  bhimah  esha  yena  purvam  na  njatha  tarn  bratjimi  \  tamah  ebat 
purusha  ma  pra  patthdh  bliayam  parastdd  abhayam  te  arvuk  J  11,  Ealt- 
shantu  tva  agnayo  ye  apsu  anta  rakshatu  boa  manushydh  yam ■  indhate  j 
vaisvanaro  rakshatu  jdlaveddh  divyas  tva  ma  dhag  vidytctd  saha  |  12. 
Ma  tva  kravydd  abhi  maihsta  drat  sankasukdt  chafa  j  rakshatu  tva 
Dyauh  rakshatu  Prithivl  suryas  cha  tva  rakshatam  chandramai  cha  | 
antarikshaih  rakshatu  devahetyah  |  13.  Bodhab  cha  tva  Pratibodhas  cha 
rakshatam  |  Asvapnas  cha  tvd  Anavadranas  cha  rakshatam  |  Gopdyams 
cha  tvd  Jagrivis  cha  \  14.  Te  tvd  rakshantu  te  tva  gopdyantw  teblvyo 
namas  tebhyah  svdhd  \  15.  Jlvebhy as  tva  samude  Ydywr  Iniro  ^Bhdtd 
dodhatu  Savita  trdyamdnah  \  tnd  tvd  prano  balarn  hasid  asum  te  ’»« 
hvaydmasi  )  16.  Md  tvd  jambliah  samhanur  ma  tamo  vida'd  md  jihyd 
barhih  pramayuh  hatha  sydh  |  ut  tvd  Aditydh  Yasavo  bharantu,  tid 
Indragni  svastaye  |  17.  Ut  tvd  Dyaur  ut  Prithivl  ut  Prajdpatir  agra- 
bhit  I  ut  tva  mrityor  oshadhayo  somardjnlr  aplparan  |  18.  Again  devalt 
ihaivdstw  ayam  md  ’mutra  gad  itah  \  imam  sahasravlryena  mrityor 
utpdraydmasi  |  19.  Ut  tvd  mrityor  aplparani  saih  dhamantu  vayodhasa/i  | 
md  tod  vyastakdyo  md  tvd  agharudo  rudan  |  20.  Aharsham  avidam  tvd 
punar  dgdh  punarnavah  |  sarvdngah  sarvam  te  chakshuh  sarvam  aytib  cha 
te  ’vidam  |  21.  Yyavat  te  jyotir  dbhud  apa  tvat  tamo  alcramit  |  apa  tvad 
mrihjuih  nirritim  apa  yakshmam  ni  dadhmasi  | 

“1.  Reverence  to  Death  the  Ender  !  May  thy  inhaled  and  exhaled 
breaths  gladly  rest  here.  May  this  man  remain  here  united  with  his 
spirit  in  the  domain  of  the  sun,  in  the  world  of  deathlessness.  2.  Bhaga 
and  Soma  with  his  filaments,  the  divine  Maruts,  Indra,  and  A.gni,  have 
raised  him  up  to  health.  Here  is  thy  spirit,  here  thy  breath,  here  thy 
life,  here  thy  soul.  "We  rescue  thee  from  the  bonds  of  Nirriti  by  a 
divine  utterance.  4.  Rise  up  hence,  o  man.  Casting  off  the  fetters  of 
death,  do  not  sink  downward.  Do  not  depart  from  this  world,  from 
the  sight  of  Agni  and  the  Sun.  5.  May  the  Wind,  Matarisvan,  blow 
‘for  thee ;  may  the  waters  shower  immortality  (or  ambrosia)  on  thee ; 
may  the  Sun  shine  healingly  upon  thy  body ;  may  Death  pity  thee  ; 
do  not  die.  6.  Thou  must  aseend,  o  man,  and  not  descend ;  I  give 
thee  life  and  perceptive  power.  Mount  this  pleasant  and  imperishable 
car,  then,  when  aged,  thou  shalt  declare  a  festival.  7.  let  not  thy  eoul 
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go  away -Outlier,  1st  it  not  disappear;  do  not  wander  away  from  the 
living}  do  "not  follow  the  Fathers.  May  all  the  gods  preserve  thee. 

8.  Do  not  long  after  the  departed,  who  conduct  men  afar.  Ascend 
frojn  the  darkness;  come  into  the  light.  We  lay  hold  of  thy  hands. 

9.  Let  hot  the  two  dogs  sent  by  Tama,010  the  black  and  the  brindled 
■[seize  thee].  Come  hither ;  do  not  hesitate ;  do'  not  remain  here  with 
averted  mind.  10.  Do  not  follow  this  path ;  it  is  terrible;  I  speak  of 
that  by  which  thou  hast  not  hitherto  gone.  This,  o  man,  is  darkness  ; 
do  not  enter  it.  Beyond,  thou  hast  fear ;  on  this  side,  thou  hast 
security.  11.  May  the  fires  which  are  in  the  waters  preserve  thee; 
may  the  fire  which  men  kindle  preserve  thee ;  may  Jatavedas  Yais- 
vanara  (the  fire,  which  is  common  to  all  men)  preserve  thee ;  let  not 
the  celestial  fire,  together  with  the  lightning,  consume  thee.  12.  Let 
not  the  flesh-devouring  fire0"  seek  to  harm  thee ;  go  far  from  that 
wicked  one.  May  the  sky,  the  earth,  the  sun,  and  moon,  preserve 
thee;  may  the  air  protect  thee  from  the  bolt  of  the  gods.  13.  May 
Wakeful  and  Watchful,  may  Sleepless’  and  Wakeful  preserve  thee. 
May  Guardian  and  Yigilant  protect  thee.  14.  May  they  protect 
and  guard  thee.  To  them  be  reverence.  15.  May  Yayu,  Indra, 
Dhatri,  and  Savitri  the  deliverer,  restore  thee  to  converse  with  the 
living.  Let  not  breath  and  strength  abandon  thee  ;  we  call  back 
thy  spirit.  16.  Let  not  any  destructive  demon,  let  not  darkness  find 
thee  ....  May  the  Adityas  and  Yasus,  with  Indra  and  Agni,  raise  thee 
up  to  health.  17.  The  sky,  the  earth,  Prajapati  have  rescued  thee. 
The  plants  with  Soma  their  king,  have  delivered  thee  from  death. 
18.  Let  this  man  remain  here,  o  gods ;  let  him  not  depart  hence  to  the 
other  world.  We  rescue  him  from  death  with  a  charm  of  boundless 
efficacy.  19.  I  have  delivered  thee  from  death ;  may  the  vigorous 
breathe  upon  thee.018  Let  not  the  she-devils  with  dishevelled  hair,  or 
those  that  howl  dreadfully,  yell  at  thee.  20.  I  have  snatched  thee ;  I 
have  caught  thee  ;  thou  hast  returned  renewed,  and  perfect  in  thy 
members  :  I  have  obtained  thy  entire  eye,  and  thy  entire  life.  21. 

See  A.Y.  v.  30,  6,  abovo. 

on  There  are  three  hinds  of  fire,  the  leravyad,  or  funeral  (hero  referred  to),  which 
devours  dead  bodies,  the  oolinary  (amad),  and  the  sacrificial.  See  the  Yfij.  S.  i.  17, 
and  the  commentary  there,  and  above,  p.  217,  noto. 

oio  Seo  the  4  th  verse  of  tho  nest  hymn. 
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[Life]  has  breathed  upon  thee.  Light  has  come  to  thee.  Bareness 
has  departed  from  thee.  We  remove  from  thee  death,  Birriti  and 
consumption.”  - 

(12)  Alharva-veda,  vtii.  2.  * 

1.  Arabhasva  imam  amritasya  krushtim  aehhidyamSna  jaradashtir 
astu  te  |  amm  te  ayuh  punar  a  bharami  rajas  tamo  Diopagah  m3,  pra 
meshthah  |  2.  J ivataih  jyotir  abhyehi  arvan  a  tva  haraini  katasaradaya  | 
avamunchan  mrityupdkan  asastim  draghiyah  ayuh  prataraih  te  dadhami  \ 
3.  Vutat  te  pranam  avidaih  suryaeh  ehakshur  ahafh  tdva  |  yat  te  Dianas 
tvayi  tad  dharayami  sam  vitsva  angair  vadajihvaga  "lapan  )  4.  Pramna 
tva  dvipadam  chatushpadam  agnim  iva  jatam  abM  sain  dhamami  \>namas 
te  mrityo  chahshushe  namah  pranaya  te  ’haram  |  5.  Again  jlvatu  ma 
mrita  imam  samirayamasi  \  krinomi  asmai  bheshajam  mrityo  ma  puru- 
slmm.  vadliih  |  6.  Jivalam  nagharisham  jlvmtim  oshadMm  akam  |  traya- 
nianaih  sahamanum  sahasvatim  iha  huve  asmai  arishtotataye  |  7.  Adhi 
bruhi  ma  ’’rabhathah  srijemant  tavaiva  san  sarvahayah  ihasfoi  |  Bhava- 
sarvau  mridatam  karma  yachhatam  apasidkya  dnritaHi  dhattam  ayuh  | 
8.  Asmai  mrityo  adhi  bruhi  imam  dayaeva  ud  ito  ’ yam  etu  |  arishtah 
sarvangah  sukruj  jarasa  katahayanah  atmana  bhvjam  aknutam  |  9.  JDeva- 
nam  hetih  pari  tva  vrinaktu  parayami  tva  rajasah  ut  tva  mrityor  apipa* 
ram  \  arad  agnim  kravyadam  niruhan  jlvatame  tpparidhim  dadhami  |  10. 
Yat  te  niyanam  rajasam  mrityo  anamadhwrshyam  \  pathah  imam,  tasmad 
rakshanto  brahmasmai  varma  knnmasi  |  11.  Krinomi  te  pranapanau 
jaram  mrityum  dirgham  ayuh  svasti  \  Vaivasvatena  prahitan  yamadu- 
tanis  charato '  'pa  sedhami  sarvan  |  12.  Ar&d  aratim  nirritim  paro 
gruhiih  kravyadah  pikachan  |  raksho  yat  sarvam.  durbhutam  tat  tamah 
ivapa  hanmasi  |  13.  Agnes  te  pranam  amritad  ayushmato  vanve  jata- 
vedasah  |  yatha  na  rishyah  amritah  sajur  asas  tat  te  krinomi  tad  u  te 
samridhyatam  ]  14.  S’ive  te  stain  Dyavaprithivi  asantape  abhikriyau  \ 
kaih  te  suryah  a  tapatu  kaih  vato  vatu  te  hride  \  S'ivah  abhi  ksharantu 
tva  apo  divyah  payasvalih  |  16.  S’ivas  te  santv  oshadhayalj.  ut  tea 
*” harsham  adharasyah  uttaram  prithivim  abhi  |  tatra  tva  ’’dityaurahha- 
tam  Suryachandramasav  ubha  \  16.,  Yat  te  vasah  paridhanam  yam 
niviih  krinushe  tvam  \  kivaiii  te  tanve  tat  krinmah  samsparse  ’rukshnam 
astu  te  {  17.  Yat  Icshurena  marchayata  sutejasa  vapta  vapasi  keka- 
kmasru  |  kumbhan  mukham  ma  nah  ayuh  pra  moshih  |  18.  S'ivau  te  stain 
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vt'lhi-ygDuv  abalasdv  adomadhau  \  etau  yakshmam  vi  badhete-  etau  mm- 
chgto  amhasah  |  19.  Tad  dtnasi  yat  pibasi  dhdnyam  krishydh  pay  ah  | 
yad  adyaiih  yad  anadyam  sarvam  te  annam  avisham  krinomi  |  20.  Aline 
eha  tvd  rdtraye  eha  ubhabhyam  pari  dadmasi  |  arayebhgo  jighalsubhyah 
imam  me  pari  rakshata  |  21.  S’ at  am  te  ayutam  hdyandn  dve  yuge  trlni 
ehatvdri  krinmah  |  Indrdgnl  visve  deeds  te  anumanyantam  ahrimya- 
mdnah  |  22.  S'arade  tea  hemantdya  vasantdya  grlshmaya  pari  dadmasi  \ 
varshdni  tubhyam  syondni  yeshu  vardlianto  oshadhih  |  23.  Mritijur  Ise 
dvipadam  mrityur  ise  chatushpaddm  \  tasmdt  team  mrilyor  gopater 
udbhardmi  sa  md  bibheh  |  24.  So  'rishta  na  marishyasi  na  marishyasi 
md  bibheh  |  na  vai  tatra  mriyante  no  yanti  adhamam  tamah  |  25.  Sarvo 
mi  tatra  jlvati  gaur  asvah  purushah  pasuh  |  yatredam  brahma  kriyate 
paridhir  jlvanaya  ham  |  26.  Pari  tvd  pdtu  samanebhyo  abhicharat  sa- 
bandfmbhyafi  \  amamrir  bhava  amrito  atijivo  md  te  hdsishur  asavah 
iariram  \  27.  Ye  mrityavah  ekasataih  yah  ndshtruh  atituryuh  \  munch- 
antu  tasmdt  tvdm  devah  agner  vaisvanarad  adhi  |  28.  Agneh  sarlram  asi 
pdrayishnuh  rakshohd  ’si  sapatnaha  |  atho  amlva-chutanah  putudrur 
ndma  bheshajam  \ 

“  1.  Seize  this  boon  of  immortality;  may  long  life,  which  cannot  be 
cut  off,  be  thine.  I  restore  to  thee  breath  and  life ;  do  not  depart  to 
•  the  mist  (rajas)  or  to  darkness  (tamas);  do  not  die.  2.  Come  hither 
to  the  light  of  the  living ;  I  rescue  thee  that  thou  mayest  survive  a 
hundred  autumns.  Loosing  the  bands  of  death  and  imprecation,  I 
lengthen  out  thy  existence.  3.  I  have  recovered  thy  breath  from  the 
wind,  thine  eye  from  the  sun.619  I  place  in  thee  thy  soul.  Receive 
sensation  in  thy  limbs.  Speak,  articulating  with  thy  tongue.  4.  I 
blow  upon  thee  with  the  breath  of  bipeds,  and  of  quadrupeds,  as  on 
Agni  when  he  is  born  (i.e.  on  fire  when  kindled).  I  have  paid  rever¬ 
ence,  o  Death,  to  thine  eye,  and  to  thy  breath.  5.  Let  this  man  live 
and  not  die.  We  restore  him.  I  make  for  him  a  remedy.  Death,  do 
not  kill  the  man.  6.  I  invoke  for  his  safety  a  vivifying  .  ,  living 

delivering,  strong,  and  powerful  plant.  7.  Befriend  him  ;  do  not  seize 
him;  let  him  go;  though  he  is  thine  only,  let  him  abide  here  with 
all  his  strength ;  o  Bhava  and  S’arva,  be  gracious  ;  grant  deliverance  ; 
remove  evil  and  confer  life.  8.  Befriend  him,  Death,  pity  him  ;  let  him 


i  above  in  the  section  on  Yamo,  p.  298. 
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-  arise.  Unharmed,  with  all  his  limbs,  healing  perfectly,  till  his  time  of 
decay,  let  him  obtain  enjoyment  during  a  life  of  a  hundred  years,  9. 
May  the  shaft  of  the  gods  pass  thee  by ;  I  bring  thee  across  from  the  mist 
(see  v.  1 ) ;  I  have  rescued  thee  from  death.  Removing  far  away  the  flesh 
devouring  Agni,  I  draw  round  thee  a  circle  (see  R.V.  x.  18,  4)  that 
thou  mayest  live.  10.  Preserving  him  from  that  misty  egress  of  thine, 
o  Death,  which  no  one  may  escape  by  menaces,  we  make  prayer  a  pro¬ 
tection  for  him.  11.  I  give  thee  thy  breaths,  death  at  thy  foil  age,®0 
long  life  and  health.  I  drive  away  all  the  messengers  of  Yama,  who 
roam  about,  sent  by  the  son  of  Yivasvat.  12.  We  remove  afar  Evil, 
Eirriti,  Grahi,  and  flesh-devouring  Pisachas,  and  hnrl  all  wicked 
Rakshases,  as  it  were  into  darkness.  13.  I  ask  thy  life  from  the 
immortal,  living,  Agni,  Jatavedas.  I  procure  that  thou  mayest  suffer 
no  injury,  that  thou  mayest  also  be  immortal.  May  this  be-  the  fortu¬ 
nate  result.  14.  May  heaven  and  earth  in  unison  be  auspicious  and 
innocuous  to  thee.  May  the  sun  shine  and  the  wind  blow  pleasantly 
to  thy  heart.  May  the  celestial  streaming  waters  drop  down  upon 
thee  favourably.  15.  May  the  plants  be  aifspicious  to  thee.  I  have 
raised  thee  from  the  lower  to  the  upper  earth.  There  may  both  the 
sons  of  Aditi,  the  Sun  and  the  Moon,®1  preserfe  thee.  16.  Whatever 
garment  for  clothing,  or  whatever  girdle  thou  makest  for  thyself,  we, 
cause  it  to  be  agreeable  to  thy  body;  may  it  be  soft  to  thy  touch.  17. 
When,  as  a  barber,  thou  shavest  our  hair  and  beard  with  a  sharp  and 
cleansing  razor,  while  cleansing  our  face,  do  not  rob  us  of  our  life.  18. 
Let  the  rice  and  barley  be  auspicious  to  thee,  causing  no  consumption 
or  other  ailment.  These  two  (grains)  destroy  consumption,  and  deliver 
from  calamity.  19.  Whatever  thou  eatest  or  drinkest,  the  grain  derived 
from  husbandry,  or  liquid,  whatever  is  or  is  not  to  be  eaten — all  that 
food  I  render  for  thee  free  from  poison.  20.  We  commit  thee  to  both 
the  Day  and  the  Right;  preserve  him -for  me  from  the  goblins  who 
seek  to  devour  him.  21.  We  allot  to  thee  a  hundred,  ten  thousand, 
years,  two,  three,  four,  ages  (yugas).®3  May  Indra  and  Agni,  may  all 
Compare  A.V.  six.  24,  4,  5,  8. 

«n  The  M  oon  i3  not  in  the  Ycdas  generally  reckoned  among  the  Adityas.  See 

®3  It  would  he  difficult  to  say  how  great  a  duration  is  here  denoted  by  this  word ; 
but  it  must  be  one  of  great  length,  if  the  long  periods  of  years,  which  are  mentioned 
just  before,  may  be  taken  as  any  indication.  See  the  first  vol,  of  this  work,  pp.  45  f. 
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the  gotte^regard  thee  favourably,  without  hostility.  22.  We  commit 
thee  to, autumn,  winter,  spring,  summer.  May  the  rains  be  pleasant  to 
thee,  in:  which  the  plants  grow  up.  23.  Death  rules  over  bipeds ; 
death  rules  over  quadrupeds.  From  that  Death  the  ruler  I  rescue 
thee ;  do  not  fear.  24.  Thou,  who  art  uninjured,  shalt  not  die ;  thou 
shaft  not  die  j  do  not  fear.  They  do  not  die  there ;  they  do  not  go  to 
the  nethermost  darkness,  (25)  every  thing  lives  there,  cow,  horse,  man, 
beast,  in  the  place  where  this  prayer  is  used,  the  bulwark  of  life.  26. 
May  it  preserve  thee  from  curse  from  thy  equals  and  friends.  Be 
undying,  immortal,  long-lived ;  let  not  thy  breaths  abandon  thy  body. 
27.  May  the  gods  deliver  thee  from  those  hundred  deaths,  from  those 
dangers,  which  are  surpassable,  and  from  that  Agni  Yaisvanara  (fire  of 
the  funeral  pile  ?).  28.  Thou,  the  medicament  named  Putudru  (Butea 

frondosa),  art  the  body  of  Agni,  the  deliverer,  the  slayer  of  Eakshases, 
and  of  rivals,  and  thou  art  the  chaser  away  of  diseases.” 
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SECTION  XXIIL 

BRIEF  NOTES  ON  SOCIETY  AND  LIFE  IN  THE  ‘VELIO  AGE,  AS 
REPRESENTED  IN  THE  HYMNS. 

In  the  Introductions  to  the  first  three  Volumes  of  his  translation 
of  the  Eig-veda  (vol.  i.  pp.  xl  ff. ;  vol.  ii.  pp.  xv  if. ;  vol.  iii.,xiv  fF. ), 
Professor  Wilson  has  adduced  from  the  hymns  a  variety  of  facts  illus¬ 
trative  of  the  social  and  political  condition  of  the  people  of  India,  and 
of  the  advance  which  they  had  made  in  civilization  at  the  period  when 
those  hymns  were  composed.  I  propose  in  this  section  to  bring  for¬ 
ward  such  further  particulars,  connected  with  the  same  subjects,  as  I 
have  noticed  in  the  hymns,  without  excluding  the  topics  already  eluci¬ 
dated  by  Professor  Wilson. 

It  is  not  only  the  facts  which  are  directly  stated  or  implied,  in 
regard  to  the  various  subjects  of  inquiry,  which  may  he  understood  ,as 
supplying  the  requisite  information.  Beferences  of  a  corresponding 
character  made  to  the  gods,  their  dwellings,  dress,  ornaments,  chariots, 
weapons,  etc.,  may  (as  in  such  a  stage  of  religious  progress,  more 
especially,  men  frame  their  gods  after  their  own  image  magnified  and 
idealized)  he  taken  as  applicable,  mutatis  mutandis,  to  their  worshippers. 

(1.)  Country  occupied  ly  the  Vedic  people,  their  wlla-ges  and  cities. 

The  country  originally  occupied  in  India  by  the  Yedic  people  was  the 
tract  watered  by  the  seven  rivers,  the  modern  Panjab  ;  but  they  gradu¬ 
ally  extended  themselves  to  the  eastward  and  southward ;  and  in  E. V. 
iv.  36,  18  reference  is  made  to  two  enemies  living  beyond  (i.e.  no  doubt 
east  of)  the  Sarayu  (uta  tya  sadyah  arya  Sarayor  Indra  paratah  Arna- 
chitraratha  ’ vadhih ).  Por  details  I  refer  to  the  second  volume  of  this 
work,  'pp.  373  ff.  This  country  was  no  doubt  in  part  cultivated, 
as  we  shall  see  that  frequent  references  are  made  to  agriculture.  But 
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jli'obably  large  tracts  Were  covered  by  forests,  which  are  sometimes 
referred  to.  See  the  references  to  Agni  consuming  the  woods,  above 
(p.  212) ;  and  the  hythn  to  Aranyanl,  quoted  in  p.  422. 

As  in  our  owU  day,  in  the  north-west  provinces  of  India  and  the 
Pahjab,  thb  houses,  in  places  remote  from  the  hills,  and  where  the  soil 
is  alluvial,  Without  any  supply  of  Btone,  were  no  doubt  constructed  of 
mud.®3  Tillages  {grama)  are  mentioned  in  R.Y.  i.  114,  1  {visvau\ 
pushttehi  issniin  grume  andturam  |  “may  everything  in  this  village  be] 
fat  Und  healthy”);  i.  44,  10  {an  grdmeslm  avitd  |  “Thou  (Agni)  art ! 
the  protector  in  (our)  villages”);  i.  149,  4  {gdvah  iva  gramam  |  “as 
cattle  come  to  a  village”) ;  and  x.  146,  1  quoted  above. 

Cities  Or  fortified  places  {pur)  are  also  constantly  mentioned.  In  , 
one  place  it  is  said  that  Indra  demolished  a  hundred  cities  of  stone  in 
favour  of  the  liberal  Divodasa,  iv.  30,  20,  that  {satam  aimanmaymdm 
purdm  Indro  vi  asyat  \  Divoddsaya  dusushe).  Even  if  we  should  suppose  , 
this  was  a  mythological  reference  to  the  aerial  cities  of  the  Asuras  J 
(comp.  x.  67,  3),  it  might  be  received  as  evidence  that  they  had  as 
their  prototypes  stone-built  cities  on  the  earth,  a  circumstance  in  itself 
by  no  means  improbable  in  tracts  of  country  bordering  on  the  hills, 
where  stone  is  abundant.  Iron  cities  or  fortifications  {purah  dyanh ) 
are  mentioned  in  R.Y.  i.  58,  8  ;  ii.  20,  8  ;  iv.  27,  1  ;  vii.  3,  7  ; 
vii.  15,  14;  vii.  95,  1;  viii.  89,  8;  x.  101,  8,  where  the  reference  is 
either  figurative  or  purely  fanciful  and  mythological.  Cities  with  a 
hundred  enclosures  or  fortifications  {iatabhuji)  are  referred  to  in 
i.  166,  8 ;  vii.  15,  14  ;  and  although  they  are  only  alluded  to  as  figu-  ( 
rative  expressions  of  the  means  of  protection  afforded  by  the  gods,  they  ' 
no  doubt  suggest  the  idea  of  forts,  consisting  apparently  of  a  series  of 
concentric  walls,  as  actually  existing  in  the  country  at  the  time. 

(2)  Religious  worship. 

Let  the  reader  try  to  conceive  himself  as  living  3000  years  ago  or  , 
upwards  in  the  province  of  India  which  has  been  above  described. 

At  that  period  the  Indo-Aryans  had  for  some  time  been  settled  in  that 

323  Bricks  {ishlaha)  arc  frequently  mentioned  in  the  Brfihmanas  as  used  for  the 
construction  of  vedic,  or  altars,  but  they  may  have  boon  unbaked. 
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region,  and  had  begun  to  consider  it  as  their  home,  though, they  were 
still  molested  by  the  barbarous  tribes  of  another  stoeh,  and  of  a  ruder 
religion,  who  had  been  previously  in  possession  of  the1  Country,  and 
naturally  looked  upon  the  intruders  with  dislike  and  dread.  Conscious 
of  their  own  superiority,  and  strong  in  their  faith  in  the  protection  of 
their  ancestral  gods,  the  Aryans  regarded  these  aboriginal  tribes  and 
their  savage  rites  and  character  with  abhorrence  not  unmingled  with 
apprehension.  "We  shall  therefore  suppose  one  of  the  small  outlying 
>  village  settlements  of  the  Aryans  to  be  situated  on  the  edge  of  a  forest, 
part  of  which  has  been  cut  down,  cleared,  and  cultivated.  The  popu¬ 
lation  has  already  multiplied  to  a  considerable  extent,  and  (as  we  shall 
see  further  on)  a  division  of  labour  lias  been  long  established.  The 
more  thoughtful  and  contemplative  class  has  now  devoted  itself'  to  the 
worship  of  the  gods ;  the  more  enterprizing  and  warlike  members  of  the 
community  have  assumed  authority  over  the  rest ;  the  great  mass  of 
the  people  follow  the  occupations  of  trade  and  husbandry ;  while  a 
'•  ■  gradually  increasing  number  of  the  adjoining  barbarians  is  becoming 
;  incorporated  in  the  growing  society  as  slaves  or  handicraftsmen  of  the 
;  lowest  description. 

Returning  home  in  the  evening  through  the  forest,  a  member  of  one 
of  the  priestly  families,  who  is  at  the  same  time  of  a  poetical  tempera¬ 
ment,  experiences  emotions  such  as  are  sketched  in  the  hymn  to 
AranyanI,  which  is  quoted  above  in  p.  422.  Anxious  to  propitiate 
the  favour  of  the  gods,  and  to  worship  them  all  with  the  customary 
ceremonies,  he  is  frequently  found  watching  during  the  night  (not  with¬ 
out  apprehension  of  attack  from  the  aboriginal  tribes  lurking  in  the 
adjoining  thickets,  or  from  the  howling  goblins  with  which  his  imagi¬ 
nation  peoples  the  surrounding  darkness),  and  looking  for  the  signs  by 
which  he  supposes  the  earliest  appearance  of  the  deities  who  usher 
in  the  day  to  be  indicated.  The  hymns  which  are  addressed  to  these 
divinities,  the  two  Alvins  and  to  Ushas  (the  Dawn),  at  least  those 
which  salute  the  arrival  of  the  latter,  do  not  spring  from  devotion 
\  alone,  but  are  the  product  of  a  deep  poetical  feeling,  and  a  delicate 
j  imaginative  power.  The  Agvins  are  the  first  to  appear,  the  time  of 
?  their  manifestation  being  (as  we  have  seen,  p.  284)  defined  as  that 
:■  between  midnight  and  the  earliest  manifestation  of  light ;  and  their 
supposed  advent  is  hailed  with  suitable  hymns.  Then,  as  the  first 
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streaks  of  the  ruddy  dawn  become  visible  in  the  east,  the  poet  breaks  | 
out  into  an  enthusiastic  burst  of  devotion  to  the  lovely  goddess  Hshas,  \ 
who  every  morning  renews  her  youth.  Preparation  is  now  made  for  the 
birth  of  the  sacred  Agni,  who  springs  into  life  as  soon  as  the  physical  1 
instruments  of  his  generation  are  brought  into  contact,  is  then  duly 
lauded  by  his  votary,  and  is  imagined  immediately  to  proceed  as  a  mes¬ 
senger  to  summon  the  gods  to  whom  sacrifice  is  to  be  offered  by  their 
Worshipper.  Soon  after  Siirya  (the  sun)  shoots  up  above  the  horizon, 
darting  his  rays  across  the  firmament,  and  illuminating  everything 
with  his  splendour ;  and  receives,  under  a  variety  of  forms  or  epithets, 
the  adoration  of  the  delighted  poet.  In  the  hot  season,  when  the  ^ 
ground  has  been  parched  by  long  drought,  and  all  eyes  are  turned  to  \ 
the  gathering  clouds  in  the  hope  that  they  will  soon  discharge  their  ] 
watery  treasures,  Paijanya,  the  raingod,  is  besought  to  send  rain  ;  and  1 
Indra,  the  regent  of  the  firmament,  and  the  storm-gods,  the  Maruts, 
are  supplicated  to  fulfil  the  functions  which  the  imagination  of  their 
worshippers  has  assigned  to  them,  of  combating  the  malignant  demons 
of  the  atmosphere,  and  compelling  them  to  yield  up  the  waters  which 
they  keep  shut  up  in  the  clouds.  The  other  gods,  or  a  select  number 
of  them,  are  then  invoked.  Along  with  the  recitation  of  hymns  and 
prayers,  various  sorts  of  oblations  are  offered  up  at  different  periods 
of  the  day,  to  the  several  deities. 

(3)  Did  the  Vedic  Indians  make  images  of  their  gods  ? 

Professor  Muller  (Chips  from  a  German  Workshop,  i.  38)  answers 
this  question  in  the  negative.  “  The  religion  of  the  Veda,”  he  says, 

“  knows  of  no  idols.  The  worship  of  idols  in  India  is  a  secondary 
formation,  a  later  degradation  of  the  more  primitive  worship  of  ideal 
gods.”  On  the  other  hand,  Dr.  Bollensen  finds  in  the  hymns  clear 
references  to  images  of  the  gods  (Journal  of  the  German  Oriental 
Society,  xxii.  587  ff.).  He  writes,  “  From  the  common  appellation  of 
1  the  gods  as  divo  naras,  ‘men  of  the  sky,’  or  simply  naras  (lares?), 
‘men,’  and  from  the  epithet  nj-ipesas,021  ‘having  the  form  of  men,’ 
E.V.  iii.  4,  5,  we  may  conolude  that  the  Indians  did  not  merely  in 

Professor  Roth  e.v.  says  that  according  to  SSynna  tho  word  means  “  having  the 
form  of  men,”  but  perhaps  signifies  “formed,  or  adorned  by  men." 
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imagination  assign  human  forms  to  their  gods,  hut,  also  represented 
them  in  a  sensible  manner.  Thus  in  B.Y.  ii.  83,  9,  a  painted  image  of 
1 ,  Rudra  is  desoribod  :  sthirelhir  angaih  punirupah  ttgrofe  bttbhmj  hih'e- 
|  Xbhil}  pipise  Ijranyaih  |  ‘  "With  Btrong  limbs,  many-fonmed,  a\?ful, 
i  brown,  ho  is  painted  with  shining  golden  colours.’  11. Y.  i.  26,  13 
'  (where  it  is  said  of  Varuna,  that,  ‘wearing  a  golden  coat  of  mail,  he 
veils  himself  in  his  radiance;  spies  sit,  round  him’),  appears  also  to 
prefer  to  a  sensible  representation.”  ....  “Still  clearer  appear?  the 
reference  to  representations  in  the  form  of  an  image,  in  v,  52,  15 ; 
mamanal}  asham  devan  aicha  (the  editions  of  Professor  Muller  and 
Aufrecht  both  read  achhd)  |  ‘  I  now  pray  to  the  gods  of  these  (Maruts).’ 
Here  it  seems  that  the  Maruts  are  distinguished  from  their  gods,  i.e. 
from  their  images.”  ....  “  Besides  the  common  expression  vapus, 

.  tanu,  rupa  [‘body’  and  ‘form’],  there  is  in  the  oldest  language  one 
r  which  properly  denotes  an  image  of  the  gods,  viz.,  sandris.”  Much 
\  more  is  added  in  support  of  the  same  view.  It  is  perhaps  premature 
to  attempt  to  decide  on  the  validity  of  these,  proofs  till  it  is  seen  what 
can  be  urged  on  the  opposite  side. 

(4)  Kings  and  principalities. , 

Kings  are  frequently  mentioned  in  the  hymns,  i.  40,  8 ;  i.  126,  1 ; 
iii.  43,  5  ;  v.  37,  4 ;  x.  33,  4,  etc.  In  i.  85,  8,  the  Maruts  are  said  to 
be  of  awful  aspect,  like  kings  ( rajanah  iva  tvesha-sandrisah).  The 
[country  occupied  by  .  the  Aryas  was  no  doubt  peopled  by  various 
tribes  625  and  divided  into  numerous  principalities.  In  R.Y.  i.  126,  1, 
a  king  called  Bhavya  is  celebrated,  who  dwelt  on  the  banks  of  the 
Sindhu,  or  Indus  ( amandin  stoman  prabharc  manlsha  Sindhav  adhi 
hshiyato  BMvyasya  |  yo  me  sahasram  amimita  savan  aturto  raja  iravab, 
ichkamanah).  In  viii.  21,  18,  Chitra  and  other  chiefs  are  alluded  to  as 
living  near  the  Sarasvatl  ( Chitrah  id  raja  rajahah  anyake  yalce  Sarasva- 
tlm  anit).  Ten  kings  are  alluded  to  as  having  fought  against  Sudas, 

,  vii.  33,  3 ;  vii.  83,  6  ff.  (see  the  1st  vol.  of  this  work,  pp.  319,  323  f.). 
Humerous  names  of  kings  occur  in  the  Rig-veda.  The  meetings) 
whether  friendly  or  hostile,  of  princes  are  alluded  to,  x.  97,  6  {rajamh 
samitav  iva).  In  vii.  18,  2,  Indra  is  represented  as  living  in  the 

626  See  Both,  Zur  Littcratur  uud  Geschichtc  des  'Weda,  pp.  131  ff. 
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eneie^f  of  his  wives  like  a  king,  or  dwelling  amid  lights,  as  a  king 
among  Ms  wives,  as  Sayana  explains:  ( rajeva  hijanibhih  kskeshi  cva  ava 
dyi'Mi/t),  which  appears  to  indicate  the  existence  of  royal  polygamy. 
In  N.  40,  3,  the  Aivins  are  said  to  come  to  the  libations  like  two 
kings’  sons  ( rajaputreva,  savana  'm  gaehhatah).  When  Mitra  and 
Varuna  ate  represented  in  ii.  41,  5 ;  v.  62,  6,  and'vii.  88,  5  (see  above, 
p.  60),  as  ocoupying  a  great  palace  with  a  thousand  pillars  and  a 
thousand  gates,  we  may  suppose  that  this  is  but  an  exaggerated 
description  of  a  royal  residence,  such  as  the  poets  had  seen.6®  And 
in  the  same  way  we  may  imagine  that  the  description  of  Varuna  in 
i.  25,  10,  18  (above,  p.  59),  as  sitting  in  his  house,  arrayed  in  golden 
mail  or  raiment,  surrounded  by  his  messengers  and  exercising  sove¬ 
reignty,  was  suggested  by  the  ceremonial  of  a  contemporary  Raja’s 
court.  It  appears  from  R.V.  iv.  50,  8  (quoted  in  the  1st  vol.  of  this 
work,  p.  247),  that  it  was  regarded  as  eminently  beneficial  for  a  king 
to  entertain  a  family  priest :  and  in  point  of  fact  we  find  that  the 
liberality  of  different  princes  to  the  rishis  or  priests  by  whom  they 
were  attended  is  celebrated  in  numerous  passages  (see  the  lBt  vol.  of 
this  work,  p.  259,  and  my  article  “  On  the  relations  of  the  priests 
to  the  other  classes  of  Indian  society  in  the  Vedic  age,”  Journal  of 
the  Royal  Asiatic  Society,  for  1866,  pp.  272  ff.,  where  the  names  of 
numerous  royal  patrons  are  specified).  The  amount  and  variety  of 
the  presents  lavished  by  these  kings  upon  their  spiritual  advisers,  con¬ 
sisting  of  cows,  sometimes  amounting  to  thousands  (v.  30,  12  ff.), 
horses,  chariots,  lumps  of  gold  (vi.  47,  28),  dresses  (daiasvun  dasa 
liOsan  dam  vastra  ’ dhilhojana  |  dak  Mranyapindan  Bkodasad  asdni- 
sham  |  dasa  rathdn  prashtimatah  htam  yah  atbarvabhyah  Ahathah 
P&yavc  ’dadat),  and  elegantly-adorned  female  slaves  (viii.  46,  83,  adha 
sya  yoshand.  mahi  pratlchl  Yaiam.  Akyam  |  adhiruhna  vi  niyatc),  even 
although  we  should  suppose, — as  we  probably  must, — that  there  is  a 
great  amount  of  exaggeration  in  the  passages  referred  to,  viz.,  i.  126, 
1  ff. ;  v.  27,  2 ;  v.  30,  12  ff  ;  v.  33,  8  ff. ;  v.  61,  10  ;  vi.  27,  8  ;  vi. 
47,  22  ff. ;  vi.  63,  9  f. ;  vii.  18,  22  ff  ;  viii.  3,  21  ff  ;  viii.  4,  19  ff  ; 
viii,  5,  37  ff. ;  viii  6,  46  ff. ;  viii.  19,  36  f. ;  viii.  21,  17  f. ;  viii.  24, 
29  f. ;  viii.  46,  21  ff  ;  viii.  54,  10  ff.  ;  viii.  57,  14  ;  x.  33,  4  ff.  ;  x. 

026  AV,  iii.  1?,  and  is,  3  contain  prayors  for  tko  stability  of  a  house  at  the  time  of 
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62,  6  ff. ;  x.  93,  14  f.,  is  still  a  proof  that  very  considerable  •wealth 
was  possessed  by  these  princes.  One  chieftain,  Ka£u,-son  of  Ohedi, 
is  even  said  to  have  given  to  the  rishi  ten  kings,  brilliant  as  gold,  viii. 

5,  38  (i/o  me  hiranya-saudriho  dasa  rdjno  ammnhata).  '  c 

Towards  the  close  of  the  Rig-veda  two  hymns  occur  (x.  173  and  174) 

in  which  blessings  are  invoked  on  a  king.  I  shall  quote  the  first,  x.  173  :■ — 

1.  A  tva  ’ harsham  aniar  edhi  dhruvas  tishthavichacliaUh  |  vi&as  boa 
sarvdh  vdnehanth  ma  tvad  rashfram  adhi  bhraiat  j  2.  IhaivaidM  mdpa 
chyoshthah  parvatah  ivachachaliti  \  Indrah  weha  dhruvas  tishtha  iha 
rashtram  u  dharaya  |  3.  Imam,  Indro  adldliarad  dhrmarih,  dhruvena 
havisha  |  tasmai  Somo  adhi  bramat  tasmai  u  Brahmanaspatih  |  4.  Dhruva 
dyaur  dhruva  prithivl  dhruvasah  parvatah  me  |  dhruvam  viSvaiii  idaih 
jagad  dhruvo  raja  msam  ayam  |  5.  Dhruvam  te  raja  Fanmo  dhruvam 
devo  Brihaspatih  \  dhruvam,  te  Indras  oka  Agnii  elm  rashtram  dharaya- 
tam  dhruvam  |  6.  Dhruvam  dhruvena  havisha  ahhi  Somam  mrisamasi  | 
atho  te  Indrah  Jcevallr  vtio  balihritas  karat  | 

“I  have  brought  thee  forward;  remain  in  the  midst;  continue  firm 
and  immovable ;  may  all  thy  subjects  desire  thee  !  may  thy  dominion 
not  fall  away  from  thee  !  2.  Remain  here ;  do  not  fall ;  continue  im¬ 
movable  as  a  mountain ;  abide  here  as  firm  as  Indra ;  support  here  the 
realm.  3.  Indra  with  a  firm  oblation  has  held  him  firm;  may  Soma,' 
may  Brahmanaspati,  take  his  part.  4.  Firm  is  the  sky,  firm  the 
earth,  firm  these  hills,  firm  is  the  whole  world,  and  this  prince  is  a 
firmly-established  king  over  his  subjects.  5.  May  king  Yaruna,  may 
the  divine  Brihaspati,  may  Indra  and  Agni  firmly  maintain  thy  rule  ! 

6.  We  urge  the  firm  Soma  with  a  firm  oblation.  And  now  may  Indra 
make  thy  subjects  devoted  to  thee  alone,  and  bringers  of  tribute.” 

Mention  is  also  made  of  rulers  or  governors  under  the  title  of  pur- 
pati,  lord  of  a  city  or  fortified  place  (i.  173,  10),  and  gramani  ruler  of 
a  village,  or  tribe,  or  band  of  men.  The  latter  word  occurs  in  x.  62, 
11 :  sahasradah  gr&mamr  ma  rishan  manuh  suryertasya  yatamana  etu 
daltshina,  |  “  Let  not  this  man  (Savarni),  the  leader  of  the  people,  suffer 
"calamity:  let  his  largess  extend  to  the  sun;” 057  and  in  x.  107,  5, 
dakshinavan  gramanlr  agram  eti  |  “The  bestower  of  largesses  walks 
in  the  front  as  a  leader”  (see  above,  p.  434). 

»27  See  the  context  in  my  paper  on  the- priests  in  the  Yedic  age,  Jour.  R.A.S,  for 
1866,  p.  276. 
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(5)  Different  ranks  in  society , — rich  and  poor. 

As'  rhay  be  concluded  from  the  facts  already  stated,  we  find  in  the 
hymns  a  distinct  reference  to  rich  and  poor  as  existing  in  the  com¬ 
munity.  See  B.Y.  x.  117,  quoted  above  in  page  431,  where  thfe 
existence  of  both  classes  is  distinctly  recognized,  and  liberality  on  thei 
part  of  the  wealthy  is  recommended.  In  x.  107,  10,  the  house  of  the  \ 
donor  .of  largesses  is  compared  to  a  lotus  pond,  and  is  said  to  be  em-  \ 
bellished  like  a  palace  of  the  gods  (above,  p.  434,  and  compare  x.  135,  i 
7).  In  viii.  4,  9,  the  man  who  is  a  friend  of  Indra  is  said  to  have  ; 
horses,  chariots,  cows  ;  to  be  handsome,  to  enjoy  vigorous  vitality,  and  1 
to  come  resplendent  into  the  assembly  (akvl  rathl  surupah  xd  gomun  xd 
Indra  te  sakha  |  kvatrabhuja  vatjasa  sachate  sadd  chandro  yati  salhdm 

(6)  Domestic  relations  and  life  and  morals. 

There  are  in  the  hymns  distinct  traces  of  the  existence  of  polygamy, 
though  it  was  no  doubt  the  exception,  and  monogamy  the  rule.  In 
some  places  the  husband  appears  to  be  described  as  having  only  one 
wife,  if  we  may  judge  from  the  fact  that  the  latter  is  mentioned  in  the 
•  singular.  Thus  in  i.  124,  7,  Ushas  is  said  to  display  her  form,  as  if 
smiling,  as  a  loving  and  well-dressed  wife  does  to  her  husband  (Juya 
i/oapatye  xtsatl  suvdsuh  Vshdh  hasrd  iva  ni  rinite  apsah ;  compare  iv.  3, 

2,  and  x.  71,  4).  And  in  i.  105,  2,  it  is  said  a  jdya  yuvate  patim  | 
“The  wife  embraces  her  husband.”  In  other  places  a  plurality  of 
wives  is  more  or  less  distinctly  intimated.  Thus  in  i.  62,  11:  patim 
na  patnlr  usatir  xikantam  sprisanti  tvd  kavasdvan  manishdh  |  “  Our 
hymns  touch  thee,  o  strong  god,  as  loving  wives  a  loving  husband ;  ” 
i.  71,  1  :  vpa  pra  jinvann  xikatlr  ukantam  patim  na  niiyaih  janayah 
sanilal}  |  svasaralt  |  “  The  loving  sisters  [i.e.  fingers]  have  stirred  up 
the  loving  [Agni],  as  wives  dwelling  together  their  own  husbands C2S 
i.  105,  8  (  =  x.  33,  2):  earn  ma  tapanti  abhitah  sapatnlr  ivaparsavah  | 

“  My  ribs”  (or,  according  to  the  Nirukta  and  Sayana,  the  sides  of  the 
well)  “  press  painfully  on  me  all  around,  like  rival  wives  (literally, 

m  I  should  observe  that  both  Sayana  and  Professor  Bonfey  construe  the  epithet 
santlafj,  “dwelling  together,  or  in  one  house"  with  svasara/i  “  tho  sisters,"  and  not 
Trith.  janayah  “wives.” 


458  DOMESTIC  RELATIONS  AND  LIFE  AND  M0T4D&. 

'  co-wives);”  i.  186,  7:  tarn  im  giro  janayo  na  patnilj,  mvalhidhtamafo 
narum  nasanla  \  “  Hymns  haste  to  him  the  most  pleasing  of  heroes,  as 
women  who  are  wives  ;  ”  vii.  26,  3 :  janir  im  patir  ehah  samuno  ni 
mamrije  purah  Jndrah  m  sarvah  |  “  Indra  took  to  him  all  the  cities,  us 
(one)  common  husband  his  wives ;  ”  x.  43,  1  :  pari  shvajante  janayo 
yatha  patim  |  “  [The  hymns]  embrace  [Indra]  as  wives  a  husband.” 
The  S'atap.  Br.  ix  1,  4,  6,  distinctly  avows  the  principle  of  polygamy, 
and  states  the  origin  of  the  practice  after  its  own  fashion :  PvMso piirva- 
smai  juhoti  atlia  stribhyah  [  pumanisaih  tad-virycna  atyddadfiuii  )  efms- 
mai  im  pumse  juhoti  bahvibhyah  iva  stribhyali  |  tasmad  apy  ehasya 
pumso  bahvyo  jaydh  bhavanti  |  ubhdbhyam  vashathdrcna  cim  svahdlcarena 
cha  pumse  juhoti  svahaharena  eva  stribhyah  \  pumdmsam,  eva  tad-mryena 
atyadadhati  |  “  He  sacrifices  to  the  man  first,  then  to  the  women.  He 
esalts  the  man  in  consequence  of  his  vigour.  He  sacrifices  to  the  man 
as  to  one,  and  to  the  women  as  to  many.  Hence  also  one  man  has 
many  wives.  He  sacrifices  to  the  man  both  with  the  vashatkara  and 

/the  svahakara,  to  the  women  with  the  latter  alone.  He  exalts  the 
man  in  consequence  of  his  vigour.”  It  seems  to  have  been  considered 
a  misfortune  for  a  woman  to  be  left  an  old  maid  in  her  father’s  house 
(see  the  case  of  Ghosha,  above,  p.  247).  It  would  lead  me  too  far  to 
attempt  to  give  any  description  of  the  marriage  ceremonial,  for  which 
I  must  refer  the  reader  to  Weber’s  Indisohe  Studien,  v.  177  ff.  (see 
also  R.Y.  x.  109).  Women  appear  to1  have  been  jpermitted  to  marry 
a  second  time,  according  to  A.Y.  ix.  5,  27  f.,  quoted  above,  in  the 
section  on  Yama,  p.  306  (see  also  the  1st  vol.  of  this  work,  pp.  281  ff.). 
In  i.  124,  7,  TJshas  is  said  to  show  herself,  as  a  female,  without  a 
.  brother  (her  natural  protector),  is  said  to  show  herself  to  a  man  ( abhra - 
teva  pumse  eti  pratichi).  Wicked  liars  are  compared,  in  iv.  5,  5,  to 
women  without  brothers,  and  evil-disposed  wives  hostile  to  their  hus¬ 
bands  ( abhrataro  na  yodhano  vyantah  patiripo  na  janayo  durevah  |  pdpa- 
sah  smtah  anrital}  asatydh  idam  padam  ajanata  gdbhiram). 

The  eleventh  and  twelfth  verses  of  R.V.  x.  27,,  are  as  follows  t— 
yhsydnalcsha.  duhita  jatM  asa  leas  tarn  vidvan  abhimanyeta  midham  [ 
iiataro  menim  prati  tarn,  muehute  yali  iih  vahate  ya\i  im  vd  vareyat  |  12. 
hiyati  yosha  maryato  mdhuyolj,  pariprita  panyasd  varyena  \  bhadra 
vadhur  bhavati yat  supesdh  svayaih  sa  mitrarh  vanutejane  chit  (  11.  ‘‘Who 
knowingly  will  desire  the  blind  daughter  of  any  man  who  has  one  ? 
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Or  wdio  will  hurl  a  javelin  at  him  who  carries  off  or  woos  such  a 
female  ?  12.  How  mauy  a  woman  is  satisfied  with  the  great  wealth 
of  him  who  seeks  her  !  Happy  is  the  female  who  is  handsome  :  she 
4erself  loves  [or  chooses]  her  friend  among  the  people.”  May  we  not 
infer  from  this  passage  that  freedom  of  choice  in  the  selection  of 
their  husbands  was  allowed,  sometimes,  at  least,  to  women  in  those 
times  ?  The  Svayamvara,  or  selection  of  ther  own  husbands  by  kings’ 
daughters,  appears,  from  the  Mahabharata,  to  have  been  a  common  prac¬ 
tice  in  later  times.  See  the  well-known  story  of  Nala  and  Damayantl. 

A.  passage  has  been  quoted  above  (p.  82  note)  from  the  Taitt.  Br. 
ii.  4,  2,  7,  the  commencement  of  which,  though  not  altogether  clear, 
may*  be  translated  thus  :  “  The  divine  and  fortunate  Indrani,  wife  of 
an  excellent  husband,  was  victorious  by  a  part,  in  the  acquisition  of  a 
husband.”  Did  young  women  at  that  time  compete  for  husbands  ? 

The  following  allusion  to  the  relations  of  a  widow  with  her  deceased 
husband’s  brother  occurs  in  a  verse  addressed  to  the  Asvins,  x.  40,  2 
(=Nir.  iii.  15):  Kuha  svid  dosha  kuha  vastor  Asvina  kuhdbhipitvaia 
karatah  kuhoshatah  |  ko  vam  sayutrd  vidhaveva  devaram  maryam  net 
yoshd  krinute  sadasthe  a  |  “Where  are  you  by  night,  Asvins,  and 
where  by  day  ?  where  do  you  alight  ?  where  have  you  dwelt  ?  who 
f  draws  you  to  his  house,  as  a  widow  does  her  brother-in-law  to  the 
|i  couch,  or  as  a  woman  does  a  mag  ?”  In  his  Illustrations  of  the  Nirukta, 
"  p.  32,  Professor  Roth  refers,  ifc  elucidation  of  this  comparison,  to  Manu, 
ix.  69,  70,  where  it  is  enjoined  that  in  certain  circumstances  a  widow 
shall  be  married  to  her  deceased  husband’s  brother.  In  verse  60  it 
is  ruled  that  the  union  shall  only  subsist  until  one  son  has  been  pro¬ 
created.  It  will  thus  be  seen  that  the  ancient  law  of  India  corre¬ 
sponded  in  this  respect  with  that  of  the  Jews,  as  expounded  in  Deu¬ 
teronomy,  xxv.  5 :  compare  St.  Matthew,  xxii.  24  ff.  This  custom 
appears  to  be  referred  to  in  the  somewhat  obscure  verse  before  us. 

By  the  kindness  of  Professor  Max  Muller  I  am  enabled  to  give 
Sayana’s  explanation  of  the  verse: — Kineha  vdiit  yuvdiii  ko  yajamdnah 
“  sadkasthe”  sahasthd.no  vedy-dkhye  “  a  krinute”  \  parichamnurthdin 
dtmdbhinmkhikaroti  |  tatra  drishtdntam  dariayati  \  “  kyutrd.”  Dayana 
“vidhaveva”  yatha  mpitabhartrikd  n&ri  “devaram”  lhartrihhrataram 
abldmukhikaroti  |  “maryarii  na”  yatha,  elm  sarvam  manushyam  “  yoshd” 
sarvd  ndri  sambhoga-kdle  'bhimikhlkaroti  tadvad  tty  arthah  |  “  what 
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Worshipper  places  you  in  his  own  presence  at  the  altArto  serVo  you  r 
He  illustrates  this.  As  a  -woman  whose  husband  is  dead  -places  her 
husband’s  brother  before  her  on  the  bed,  or  a  woman  at  the  lime  of 
sexual  connection  places  a  man  before  her.”  Then  follows  a  quotation, 
from  the  Nirukta  iii.  15,  on  the  same  verse. 

On  the  occasion  of  the  marriage  ceremonial,  a  wish  is  expressed  in 
the  bride’s  favour  that  she  may  be  a  queen  over  her  father-in-law,  her 
mother-in-law,  her  husband’s  sister,  and  his  brothers,  x.  86, 4.6  (samrdjnl 
svasure  lhava  samrajni  ha&rvdm  lliama  \  nanandari  samrdjnl  llmva  smn- 
rdjni  adhi  devrishu).  In  viii.  2,  20  reference  is  made  to  an  nnamiable  son- 
in-law  ( a&rlrah  iva  jdmdtd) ;  but  it  is  not  very  clear  what  he  is  intended 
to  illustrate.  In  i.  109,  2,  the  poet  says  he  has  heard  that  Indra^and 
Agni  are  more  liberal  than  an  inferior  son-in-law,  or  a  wife’s  brother 
(afravam  hi  bhuridavattara  vdm  vijdmdtur  wta  vd  gha  sydldt).  Yaska 
(Nir.  vi.  9)  explains  the  word  vijdmatri  of  a  person  who  is  not  ..complete 
in  all  necessary  requisites  (asusamdptdj  jdmdtuh )  ;  and  adds  that  the 
people  of  the  south  always  speak  of  this  word  as  denoting  a  man  who 
has  purchased  his  wife  ( vijdmdtd  iti  sasvacl  daksbmajdh  krltdpatim 
dchakshate  \  asusamaptah  iva  varo  ’bhipretah). 

Allusions  to  conjugal  infidelity  and  sexual  immorality  are  not 
wanting.  In  x.  34,  4,  reference  seems  to  be  made  to  the  gambler’s 
wife  being  the  object  of  other  men’s  intrigues  (am/e  jay  dm  pari  mrisanii 
asya  yasya  agridhad  vedane  vajl  akshah  |  see  above,  p.  426).  In 
x.  40,  6,  mention  is  made  of  a  woman  resorting  to  her  rendezvous 
(nishkritafii  na  yoshand )  comp.  x.  34,  5  (nishkritaSi  jarinl  iva)™  which, 
if  a  married  woman  is  meant,  implies  an  adulterous  connection.  In 
ii.  29,  1,  Mitra  and  Yafuna  are  prayed  to  remove  the  worshipper’s 
j  sin,  as  a  woman  who  bears  a  child  secretly  puts  it  away  (are  mat 
■  Jcarta  rahasur  ivdgah ).“  In  i.  167,  4,  we  find  the  words  para  subhrah 

029  These  words  ( mshlrritam  na  yoshand)  prove  either  conjugal  infidelity,  if  yoshana 
or  jarinl  mean  a  married  woman,  or  if  they  refer  to  an  unmarried  female,  it  would 
show  that  young  lovers  made  assignations,  and  therefore  that  women  had  more 
liberty,  and  were  not  confined  as  in  later  times.  In  i.  167,  3,  occur  the  words  guhd 
charmiti  manmho  na  yosha  |  “Like  a  man’s  wife  moving  or  acting  secretly.” 
Siiyana,  however,  refers  them  only  to  the  privacy  of  the  female  apartments.  See 
Wilson  in  loco. 

680  See  Professor  Wilson’s  translation  and  note  in  loco,  and  Introduction  to  vol.  ii. 
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ayaso  I (apya,  sadharanyeva  Maruto  mimihhuh  |  which  Professor  Wilson, 
following  Sayana,  renders  “  The  radiant,  ever-moving,  Maruts  have 
mingled  with  (their)  associate  (lightning),  like  (youths)  with  common 
women.”  The  words  are  quoted  by  Professor  M.  hluller,  translation 
of  R.Y.  i.  176,  but  without  any  explanation  on  the  point  under  con¬ 
sideration. 

In  ix.  67,  10  ff.  the  poet  prays,  and  twice  repeats  the  prayer,  that 
Rushan  would  protect  him  in  all  his  goings,  and  provide  him  with  a 
supply  of  damsels  (avitd  no  ajaivah  Pushd  ydmani  ydmani  d  bhakshat 
Icanyasu  nah  |  11.  ay  am  somah  kapardine  ghritam  na  pavate  madhu  \  d 
bhakshat  kanyasu  nah  \  12.  ayam  tc  dghrine  sulo  ghritam  na  pavate 
hichi  |  a  bhakshat  kanyasu  nah).  The  general  opinion  of  the  poet’s 
contemporaries  in  regard  to  the  female  sex  appears  to  he  intimated  m 
the  following  words  put  into  the  mouth  of  Indra,  viii.  33,  17.  Indras 
chid  gha  tad  abravit  striydh  asdsyam  manah  |  uto  aha  kratum  raghum  | 

“  Indra  declared  that  the  mind  of  a  woman  was  ungovernable  and  her 
temper  fickle.” 

In  Yalakhilya  8,  3,  mention  is  made  of  a  gift  of  one  hundred  slaves 
(satafh  dasan  ati  srajah).  In  R.V.  viii.  46,  32,  Professor  Roth  con¬ 
jectures  (*.«.  ddsa)  that  the  correct  reading  is  sat  am  dusun  |  “I 
received  a  hundred  slaves.”  (See  my  article  on  the  priests  in  the 
Yedic  age,  Jour.  R.A.S.  for  1866,  p.  275).  Compare  the  word  ddsa- 
prmarga  in  R.Y.  i.  92,  8,  'quoted  above  in  p.  184,  and  translated 
in  p.  186. 

As  regards  the  morals  of  the  people,  in  other  respects  than  those 
which  relate  to  the  relations  of  the  sexes,  it  may  be  mentioned  that 
];  untruth  is  condemned  in  a  verse  already  quoted,  iv.  5,  5,  and  the 
gods  are  said  (1.  152,  1 ;  vii.  49,  3 ;  vii.  84,  2)  to  punishjying.  Pre-  ^ 
quent  mention  is  made  of  the  friendship  borne  by  the  gods  to  their<* 
votaries,  which  seems  to  imply  the  existence  of  a  similar  special  re¬ 
lation  of  affection  between  some  of  their  worshippers.  See  also  hymn 
x.  71,  translated  in  the  third  volume  of  this  work,  p.  256.  In  x.  117 
(as  I  have  already  noticed,  p.  457)  beneficence  to  the  poor  is  commendOd. 

(7)  Dress,  ornaments ,  etc. 

References  are  made  in  various  places  to  well-dressed  females,,, 
iv.  3,  2 ;  x.  71,  4  ( jayeva  patyo  tdatl  suvasdh ) ;  x.  107,  9,  or  to  elegant,  f 
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well-made  garments,  v.-29,  16  ( vastreva  bhadfu  mliriia).  3?r6m  these 
i  passages  and  others  relating  to  jewels,  as  in  viii.  46,  38,  quoted  above, 
|  p.  465,  we  may  gather  that  considerable  attention  was  already  paid 
!  to  personal  decoration.  We  derive  from  them  no  information  regarding; 
the  shape  or  materials  of  the  clothing  worn,  further  than  may  be  learnt 
from  the  mention  of  sheep  and  of  wool  in  certain  tests  (as  i.  126,  7  ; 

vi.  15,  16;  x.  75,  8).  But  it  is  difficult  to  conceive  that  cotton 
(which,  as  I  learn  from  Professor  J.  H.  Balfour,  is  supposed  to  have  been 
indigenous  in  India),  though  not  mentioned  in  the  hymns,  should  have 
been  unknown  when  they  were  composed,  or  not  employed  for  weaving 
the  light  cloth  which  is  necessary  in  so  warm  a  climate;  The  form  of 
the  garments  was  probably  much  the  same  as  among  the  modern 
Hindus,  unless  it  be  that  some  innovations  may  have  been  introduced 

t  by  the  Mohammedans.  A  turban  or  head-dress  (usknisha)m  is  men- 
'  tioned  in  the  A.V.  xv.  2,  1. 

Two  of  the  Yedic  deities,  Rudra  and  Pushan,  are  said  to  wear  their 
hair  wound  or  braided  spirally  upwards  into  the  form  of  a  shell,  as 
^  the  word  “kapardin”  in  R.Y.  i.  114,  1,  5  ;  vi? 55,  2;  and  ix.  67,  11,  is 
'  explained  in  the  dictionary  of  Professors  Bohtlingk  and  Roth ;  and  in 

vii.  83,  8,  the  same  epithet  is  applied  to  the  JMtsus.{£he..Jidbe  to 
which  Yasishtha  belonged)  ( svityaneho  yabra  mmaed  kapwrdinaJi  trit- 
savah).m  In  x.  114,  3,  a  young  female,  handsome  and  brilliant  (it 
does  not  clearly  appear  who  she  is,  as  the  passage  is  obscure  and 
enigmatical)  is  said  to  wear  four  of  these  braids  ( chatushkaparM 
ynvaiih  mpekdh  ghritapratika  vayunani  vaste ).  And  in  vii.  33,  1,  the 

ji  priests  of  the  family  of  Yasishtha  are  said  to  have  their  hair-knots  on 
/  the  right  of  their  heads  and  to  be  robed  in  white  ( hitymeho  ma 
|  dahlrinatas-bapardah  ityadi;  comp.  vii.  83,  8  already  quoted).633  In 
various  passages  already  cited  (pp.  149  f.)  the  Maruts  are  said  to 
wear  different  sorts  of  ornaments,  which  were  probably  similar  to  what 
were  worn  by  the  poet’s  countrymen  or  countrywomen. 

^31  In  regard  to  tlie  word  slpi-a  see  above,  p.  149. 

633  See  the  rude  picture  of  the  god  S'iva  at  the  beginning  of  the  Bombay  edition  of 
the  Linga  Parana.  But  Wilson  s.v.  htpavda ,  explains  it  merely  as  “  braided  hair.” 

“3  See  Roth  Zur  Litt.  u.  Geschichte  des  Weda,  p.  120. 
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(8)  Food  and  drink.  c' 

In  the  Big-veda  (see  i.  23,  15 ;  i.  66,  3 ;  i.  117,  21,  etc.)  frequent 
Djention  is  made  of  yava,  which  in  later  Sanskrit  means  barley ;  but 
according  to  the  Lexicon  of  Messrs.  Bbhtlingk  and  Both,  s.v.  appears 
to  hare,  in  early  times,  denoted  corn  in  general.  Bice  (vrlhi)  according 
to  the  same  authority  is  not  referred  to  in  the  Eig-veda,  but  is  named 
in  the  Artharva-veda,  as  well  as  barley,  and  masha  (beans)  and  tila 
(sesamum  orientals);  see  vi.  140,  2  (vr\7iim  attam  yamrn  attain  atho  ma- 
sham  atho  tiiam).  Parched  com  ( dhand )  is  mentioned  in  several  places 
of  the  B.V.,  as  i.  16,  2  ;  iii.  35,  3  ;  iii.  52,  5  ;  vi.  29,  4,  as  an  offering  to 
the  gods ;  and  in  iii.  35,  7,  is  said  to  be  provided  as  food  for  India’s 
horses.  Cakes  ( apupa )  and  meal  mixed  with  curds  or  butter  ( karam - 
blia)  are  said  to  be  offered  to  the  gods,  iii.  52,  7;  vi.  57,  2.  Bruit 
( phala )  is  mentioned  in  iii.  45,  4  (see  above,  p.  107);  i.  146,  5. 
Plants  ( oshadhi ,  vlrudh )  are  frequently  alluded  to,  and, are  even  invoked 
vi.  49,  14 ;  vii.  34,  23 ;  vii.  35,  5 ;  x.  97,  1  ff.,  where  some  of  thorn 
are  spoken  of  as  produced  three  ages  before  the  gods;  verso  1  [yah 
oshadhth  purvah  jutdh  devebhyas  triyugam  purd ] ;  and  are  said  in  verse 
4  to  be  divine  \deoih ] ;  in  verses  3  and  15  to  be  some  of  them  flowering 
•  and  productive  and  fruit-bearing,  and  others  not  [ pushpavatih  prasu- 
varlh  |  yah  phalinlr  ydh  aphaldh  apushpdh  yds  cha  pushpimK],  and  in 
verses  11  and  12  to  drive  away  disease.  Medicaments  {bheshaja)  are  also 
frequently  referred  to.  The  cutting  up  of  flesh,  apparently  for  sacri¬ 
ficial  purposes,  is  mentioned  in  one  place,  i.  161,  10  ( mdffisam  ehah 
f.  pifniatt  sUnayd  "bhrilam).  In  i.  164,  43  reference  is  made  to  the 
8  ^cooking  of  a  bull  as  being  a  primeval  institution  ( ukshdnam  priinim 
|l|-  apadmita  viras  tani  dharmdni  prathamdni  dsan  |  comp.  x.  27,  2 ;  x. 
T  28,  S).CM  Inv.  29,  7;  viii.  12,  8;  viii,  66,  10,  mention  is  made  of 
,  the  gods  cooking  or  eating  large  numbers  of  buffaloes  (see  above, 
I  p.  90).  Prom  the  fact  of  these  animals  being  offered  in  sacrifice,  it 
may  perhaps  be  inferred  that  they  also  formed  a  portion  of  human 
food.  Intoxicating  liquors  are  mentioned  in  the  hymns.  As  regards 

rai  see  tbo  “general  note"  appended  to  Sir  W.  Jones's  translation  of  Manu  ;  and 
Mann  r.i.  69,  whore  gobacllm  Is  mentioned  as  on  itpapatafia,  or  minor  sin.  See  also 
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>  the  soma-juice,  see  above,  p.  89,  note  169.  Wine,  suru,  (though  it  does 
l  not  appear  from  what  material  it  was  distilled)035  was  also  m  rise,  as 
|  appears  from  several  passages  already  quoted,  viz.  i.  116,  7  (p.  246) 
and  vii.  86,  6  (p.  66);  and  x.  107,  9  (p.  434).  It  is  also  mentioned 
in  viii.  2,  12,  hritsn  pilaso  yudhyante  durmaidso  na  suraydm  |  “  When 
drunk  they  (the  soma-draughts)  contend  in  thy  stomach,  as  men  mad¬ 
dened  with  wine.”  Swillers  of  wine,  surasvah,  are  mentioned  in 
viii.  21,  14,  as  we  have  seen  above  (p.  112,  note  201),  In  i.  191,  10, 
we  find  the  following  words  :  Surge  visham  a  sqfumi  dribirh  suruvato 
grihe  |  “I  place  the  poison  in  the  sun,  like  a  [winejskin  in  the  house 
of  a  keeper  of  wine.”  See  also  Vaj.  Sanh.  six.  5,  7;  S'atap.  Br.  xii. 
7,  3,  8,  and  12 ;  sii.  8,  1,  16  ;  commentary  on  Vaj.  S.  sis.  44{;  and 
A.V.  siv.  1,  35  f.  (translated  in  Weber’s  Ind.  Stud.  v.  197).  In 
regard  to  the  light  in  which  wine  drinking  was  regarded  in  later  times 
the  reader  may  consult  Manu,  si.  54,  90,  93-97,  148  f.,  249. 

(9)  Professions  and  trades. 

In  B.V.  is.  112,  as  we  have  already  seen  (p.  424),  the  variety  in 
men’s  tastes  and  pursuits  is  described,  and  some  of  their  different  occu- 
\  pations  are  mentioned,  viz.,  those  of  carpenter,  physician,  priest,  black- 
!  smith  (compare  s.  72,  2),  poet,  and  female  grinder  of  corn.  That  man  • 
'  is  said  to  he  a  skilled  physician,  and  both  a  slayer  of  Rakshases  and  a 
repeller  of  diseases,  by  whom  all  plants  are  collected,  like  kings  in  an 
assembly,  x.  97,  6  ( yatraushadhlh  samagmata  rdjarnb,  samitav  iva  | 
viprah  sa  ucliyate  bhishag  ralcshoha  ’mlva-ehatamh).  The  construction 
of  chariots  is  often  alluded  to,  and  the  skill  shown  in  the  composition 
1  of  hymns  is  described  as  a  fabrication,  and  compared  to  the  art  of  the 
j  carriage-builder,  i.  61,  4;  i.  62,  13  ;  i.  130,  6;  i.  171,  2;  ii.  19,  8; 
ii.  35,  2  ;  iv.  16,  20;  v.  2,  11 ;  v.  29,  15;  v.  73,  10;  vi.  32,  1;  s. 
39,  14,  etc.  (see  the  3rd  vol.  of  this  work,  pp.  233,  235  f.,  241).  The 
Ribhus  are,  as  we  have  already  seen  (p.  226),  celebrated  for  their 
ability  as  workers  in  wood  and  metal,  which  further  indicates  the 
existence  and  appreciation  of  such  skill  at  the  period  in  question. 
Skill  in  the  manufacture  of  weapons  of  war  and  other  sharp-edged 

635  In  Manu  xi.  94,  it  is*  said  to  be  of  three  kinds,  gaudJ^  paishflj  madhvT,  distilled 
from  molasses,  meal,  or  the  flowers  of  the  madku  plant. 
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j  implements  must  have  been  common,  as  spears  (t>M),  swords  or  knives  ; 

\  (asi),  axes  (paraiu,  svadhiti),  are  constantly  mentioned,  i.  162,  20; ! 
V  79,  6-;  x.  86,  18  ;  ix.  96,  6 ;  i.  127,  3  ;  vii.  104,  21  ;  x.  28,  8  ; 
i.  53,  9  ;vi.  3,  5;  vi.  47,  10;  viii.  91,  19.  Weaving,  it  is  scarcely 
necessary  to  say,  was  universally  practised,  as  we  learn  from  the 
references  already  quoted  to  cloth,  and  from  the  metaphorical  use  of 
the  verb  ve,  “to  weave,”  for  the  composition'  of  hymns,  etc.  Thus  in 
i.  61,  8  :  ( devapatnir  Indrdya  arkarn  ahihatye  vxuh  |  “  The  wives  of  the 
gods  wove  a  hymn  to  Indra  on  his  slaughter  of  Ahi),”  vii.  33,  9  and  12 
(see  the  3rd  vol.  of  this  work,  p.  247) ;  x.  130,  1  (ibid.  p.  277  f.). 

|  The  warp  and  woof  (tantu  and  otu)  are  both  mentioned  in  vi.  9,  1  and 
*  2:  naharh  tanturn  na  vijdnami  otum  ityddi  |  “I  know  not  the  warp 
and  I  know  not  the  woof,”  etc.  (These  two  verses  are  translated  by 
Professor  Benfey  in  the  Glossary  to  his  Sama-veda,  p.  76  ;  see  also . 
A.Y.  xiv.  2,  51).  The  art  of  boat-  or  ship-building  was  well  known,  ; 
as  appears  from  the  frequent  mention  made  of  boats  or  ships  (nau  or  ! 
plava),  i.  116,  3;  i.  182,  5  f. ;  i.  131,  2;  ii.  39,  4;  viii.  42,  3;  viii. 

.  72,  3  ;  ix.  70,  10,  propelled  by  oars,  x.  101,  2  {ndvam  aritraparanim). 

!  Ships  are  even  spoken  of  as  going  to  sea  (see  above,  p.  244  f.,  and 
i.  25,  7,  navah  samudriyah;  vii.  88,  3  f.).  The  Asvins  are  said  to 
have  conveyed  Bhujyu  in  a  ship  with  a  hundred  oars  ( satdritrdm 
{'navam).  Bope-making  also  must  have  been  practised,  as  ropes  are 
1  mentioned,  i.  162,  8,  or  their  absence  referred  to,  ii.  13,  9;  vii.  84,  2. 
Working  in  leather  must  also  have  been  common,  as  hides  ( charman , 
i.  85,  5;  vi.  8,  3  ;  vii.  63,  1),  and  skins  for  holding  water  or  wine  idriti) 
are  constantly  referred  to,  i.  191,  10 ;  iv.  45,  1,  3  ;  v.  83,  7 ;  vi.  48, 

18;  vii.  89,  2;  vii.  103,  2;  viii.  5,  19.  Agriculture,  as  we  have 
already  seen  (p.  427),  is  recommended  to  the  gambler  in  x.  34,  13, 
and  in  the  hymn  to  Aranyanl,  x.  146,  6  (above,  p.  423),  the  goddess 
is  said  to  be  untilled  by  husbandmen  ( akrishlvala ).  B.V.  iv.  57,  is  a  f 
hymn  in  which  the  Kshetrasya  pati,  or  deity  who  is  the  protector  of  i 
the  soil  or  of  husbandry,  is  addressed,  and  a  blessing  is  invoked  on  j 
field  operations,  and  their  instruments,  and  on  the  cultivators  (Jcindsa).  • 
Compare  x.  117,  7.  Wrvard,  cultivated  and  fertile  land,  is  men-  ( 
tioned  in  various  places.  Watercourses  ( kulya ),  which  may  or  may  not 
have  been  artificial,  are  alluded  to  in  iii.  45,  3,  and  x.  43,  7  ( sama - 
foharan  comdsah  Indram  hulyah  iva  hrttdam),  as  leading  to  ponds  or 
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lakes  ;  and  waters  which  are  expressly  referred  fb  ss  - flowing  in 
channels  which  had  been  dug  up  for  them,  are  mentioned  in  vii.  49,  2 
(yah  apo  divyah  uta  va  sravanti  hhanitnmah  uta  m  yah  svayamjoh)  j 
and  from  this  it  is  not  unreasonable  to  infer  that  the  irrigation  of  landB 
under  cultivation  may  have  been  practised.  In  the  Rig-veda  we  have, 
,,as  Professor  Muller  observes  (Transl.  i.  223  f.),  clear  allusionB  to 
/shaving,  x.  142,  4,  where  Agni  is  said  to  shave  the  earth,  as  a 
/  barber  does  a  U-ard  (see  above,  p.  212).  In  viii.  4,  16,  as  interpreted 
by  Professor  Both,  the  worshippers  pray  that  the  god  would  sharpen 
i  them  like  the  edge  of  scissors  (sain  nah  HMti  bhurijor  iva  hshtram). 

•  On  the  prevalence  of  debt,  see  Professor  Wilson’s  observations. in  the 
Introduction  to  his  translation  of  the  Rig-veda,  voL  ii.  p.  xvfi.,  and 
compare  R.Y.  x.  34,  10,  quoted  above,  in  p.  427. 

(10)  Amusements. 

Gaming  was  a  frequent  amusement  of  the  early  Indians,  as  we  learn 
from  the  hymn  x.  34,  which  has  been  given  at  length  above,  p.  426, 
(comp.  vii.  86,  6) ;  and  from  the  frequeift  illustrations  derived  from 
the  practice;  see  i.  92,  10;  ii.  12,  4 ;  ii.  29,  5;  iv.  20,  3;  v.  86,  8  ; 
viii.  45,  38  ;  x.  42,  9 ;  x.  43,  5. 

s  Dancers,  or  actors  (nritu),  seem  to  have  afforded  entertainment  at 
1  the  same  period  ;  as  we  may  gather  from  i.  92,  4,  where  Ushas  is  said 
i  to  display  herself  like  a  professional  person  of  this  sort,  who  decks  him¬ 
self  with  ornaments  (see  above,  p.  185).  In  x.  18,  3, 63s  allusion  is  made 
to  the  living  going  forth  to  dance  and  to  laugh  after  a  funeral  (prancho 
l  agama  nritaye  hasaya).  Drums  (dundubhi)  are  mentioned  in  R  Y.  i. 

■  28,  5 ;  vi.  47,  29,  31 ;  and"  a  hymn  in  the  A.Y.  v.  20,  is  addressed 
to  this  musical  instrument.  According  to  Professor  Roth  (see  s.v.  and 
Illustrations  of  Rirukta,  p.  92)  the  word  bakura,  which  occurs  in 
i.  117,  21  (and  is  explained  by  Sayana  as  a  thunderbolt)  probably 
means  a  martial  wind  instrument. 

'  (11)  Crime. 

Thieves  or  robbers  (tayu,  taskara,  stena,  , paripanthin ,  musMvan, 
hnraichit)  are  mentioned  in  some  passages  as  infesting  the  highways,  or 

636  See  Professor  Roth’s  translation  of  the  verse  in  Z.  D.  M.  G.  viii.  468,  and 
Professor  Muller’s  in  the  same  Journal  ix.  p.  xvi. 
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stealing’ secretly  (see  above,  p.  174  f. ;  i.  50,  2  :  apa  tye  tdyavo  yatha 
nahfhnird  ycmti  aktubhih  |  “  The  stars  depart  before  the  sun’s  rays, 
like  thieves,”  i.  65,  1 ;  i.  191,  5  {ete  «  tye  praty  adrisran  pradosham 
taslmrah  iva  |  “They  have  been  seen  in  the  evening  like  thieves”) ;  ii. 

28,  10 ;  iv.  38,  5  (uta  sma  enam  vastramathim  m  tayurn  arm  krosanti 
kshitayo ■  bhareshu  j  “  Men  cry  after  him  in  battles  as  after  a  thief 
stealing  clothes”) ;  v.  15,  5;  v.  52,  12;  vi.  12,  5;  vii.  55,  3;  vii. 

86,  5:  viii.  29,  6 ;  x.  4,  6. 

(12)  Animals,  tame  or  wild,  mentioned  in  the  hymns. 

The,  mention  of  kine  and  horses637  (both  in  prayers  to  the  gods  to 
bestow  them  in  abundance,  and  in  the  details  of  gifts  conferred  upon 
poets  or  priests)  is  too  frequent  to  require  further  specification.  Sheep 
(avi,  avika,  wra,  mesha )  are  also  frequently  referred  to,  i.  43,  6 ;  i.  51,  1 ; 
i.  52,  1 ;  i.  116,  16  ;  viii.  2,  2  ;  viii.  34,  3 ;  ix.  6,  1 ;  x.  95,  3  ;  and 
goats  [aja,  ohhaga)  in  i.  162,  3  f. ;  and  x.  90,  10.  Allusion  is  made  in 
x.  27,  17  to  the  cooking  of  a  fat  ram  ( plvdnam  mesham  apaehanta  virah). 

In  Yalakhilya  viii.  3,  reference  is  made  to  the  gift  of  a  hundred  ewes 
(katam  urnavatlnam).  In  i.  126,  7  the  ewes  of  the  Gandharis  aie 
spoken  of  as  famous  for  their  wool  ( romasa  Gandhdrlndm  iva  avika). 
Dogs  are  often  alluded  to.  In  ii.  39,  4  the  two  Asvins  are  compared 
to  two  dogs  ( kvana  iva).  The  mythological  dogs  of  Yaraa  hare  been 
already  referred  to  (in  p.  294).  A  long-tongued  dog  which  brought 
no  good  is  mentioned  as  an  object  of  dread  to  be  driven  away,  ix. 
101,  1  and  13  ( apa  kv&nam  knathishfana  sakhayo  dlrghajijtvyam  |  apa 
kvanam  aradhasam  hata  makham  na  BhrigavaK).  Apes,  kapi,  (x. 

86,  5),  boars,  mraha  (viii.  66,  10 ;  x.  28,  4),  buffaloes,  mahisha  (see 
above,  p.  90  and  463),  deer,  mriga  (i.  38,  5;  i.  105,  8),  rikya  (riii.^ 

4,  10),  jackals  and  foxes,  kroshfri,  lopuka,  x.  28,  4,  and  wolves,  \ 
salavrika  (x.  95,  15),  lions,  simha  (x.  28,  4 ;  iv.  16,  14),  wolveB,  trika,  \ 
vriki,  i.  116, 16;  viii.  55,  8,  as  devouring  sheep,  viii.  34,  3  {tiram  na 
dhunute  vrikah),  and  deer,  i.  105,  8  (i piko  na  trishnajam  mrigam). ' 
Elephants  also  are  possibly  mentioned  under  the  designation  of  mriga 
vdrana  viii.  38',  8;  x.  40,  4  (vdrana  being  an  elephant  in  later 

In  viii.  2,  2  allusion  is  mado  to  bo  a  horse  being  washed  in  a  riTer  {aho  n,i 
nikto  nadishu). 
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Sanskrit) ;  certainly  under  that  of  mriga  hastin  (the  mid  animal  with 
the  hand  or  trunk)  i.  64,  7 ;  iv.  16,  14.  These  texts  are  as  follows: 
mrigah  iva  hastindh  khadatha  vana  |  “  Ye  (Ilaruts),  like,  elephants, 
devour  the  woods; 633  iv.  16,  14:  mrigo  na  hasti  tavisiiim  usMmh 
svfiiho  na  bhimah  ayudhani  bibhrat  “  [indra]  consuming  force  like  an 
elephant :  like  a  terrible  lion,  carrying  weapons ;  viii.  38,  8  (=  S.V. 
ii.  1047);  dana  mrigo  na,  varanah  purutrd  charatham  dadhe  |  which  is 
thus  rendered  by  Professor  Roth,  s.v.  dana,  2,  “  After  feasting  he  runs 
hither  and  thither  like  a  beast  of  prey.”639  x.  40,  4:  yuvum  mrigeva 
varana  mriganyavo  dosha  vastor  havisha  ni  hvayamahe  j  “"We  invoke 
you  twain  [Alvins]  night  and  day,  as  hunters  [seek  to  catqh]  two 
wild  animals.”640  In  the  first  three  of  these  passages  the  elephant 
(if  meant  in  the  third)  is  referred  to  merely  as  a  terrible  wild  beast ; 
in  the  fourth  there  is  an  allusion  to,  the  hunting  of  wild  animals, 
and  if  elephants  are  intended,  we  may  perhaps  infer  that,  at  the 
period  when  that  verse  was  composed,  they  had  begun  to  be  tamed. 
There  seems  no  reason  to  doubt  that  in  A.Y.  ix.  3,  17,  a  female 
elephant  is  meant  by  hastinl  :  “  Thou,45  hall  (or  house),  standest 
on  the  earth  with  feet  like  a  female  elephant  ”  (mita  prithivyam 
iishthasi  hastinwa  padvatl).  The  author  of  this  verse  appears  to 
have  been  accustomed  to  look  familiarly  at  the  animal  close  at 
hand.  In  the  following  verse  from  the  Aitareya  Brahmana,  viii. 
23  (quoted  by  Professor  Roth  s.v.)  elephants  are  said  by  him  and 
Professor  Haug  (transl.  p.  26)  to  be  understood  by  Sayana  as  in¬ 
tended  by  the  word  mriga :  Mranyayena  parivriban  krishnun  suhla- 
dato  mrigafl  |  Mashndre  Bharato  ’dadat  fatam  badvani  sapta  cha  \ 
“Bharata  bestowed  in  Mashnara  one  hundred  and  seven  great  herds 
of  black,  white-toothed  wild  animals,  decked  with  gold.”  In  many 
passages,  i.  138,  2;  viii.  5,  37;  viii.  6,  48;  viii.  46,  22  and  31,  we 
fh)d  the  word  ushtra,  which,  in  later  Sanskrit,  denotes  a  camel ;  but 
according  to  Professor  Roth  (see  s.v.)  it  means  in  the  hymns  a  buffalo 
for  a  humped  bull.  Professor  Aufrecht  also  informs  roe  that  in  his 
opinion  it  signifies  the  latter.  In  one  of  the  passages  (viii.  6,  48) 

6M  See  Prolessor  Muller’s  trans.  of  E.V.  i.  pp.  99  f.  ' 

033  Profesor  Bcnfey,  Samaveda,  Transl.  p.  288,  renders  the  half  verse  thns :  “  Like 
drops  from  a  rutting  elephant,  falls  in  many  places  his  moisture  of  blessing.” 

“o  Sayana  makes  varana  =iardulau,  “  tigers.”  Compare  viii.  55,  8,  where  varana 
seems  to  be  an  epithet  of  vfika,  “wolf.” 
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the  oxen, gsre  said  to  form  a  team  of  four  yoked  together  ( ushtrdn 
chaiiiryvjah).  Various  birds  are  mentioned,  peacocks,  mayura  (i.  191, 
14;  iih  4(5, 1;  viii.  1,  25):  pigeons,  kapota'Al  (i.  30,4;  x.  165,~RF.) falcons, 
syena,  vultures,  gridhrd  (ii.  39,  1),  ducks,  chakravalca  (ii.  39,  3),  ati 
(x.  95,  9),  swanB,  hamsa  (i.  163,  10  ;  vii.  59,  7),  quails,  vartikd 
(i.  112,  8).  Serpents  are  of  course  frequently  mentioned,  and  in  one 
place,  ix.  86,  44,  reference  is  made  to  their  casting  their  slough  (ahir 
na  jurnum  ati  sarpati  tvaeham). 

(13)  War,  armies,  armour,  and  weapons. 

Wars,  as  we  have  already  seen  (see  above,  p.  109  f.,  454),  are  frequently 
mentioned  in  the  Iiig-veda.  Some  verses  have  also  been  quoted,  in 
p.  110,  from  R.V.  x.  103,  a  hymn  in  praise  of  Indra’s  prowess,  at  the 
close  of  which  he  .and  other  deities  are  supplicated  to  confound  the 
enemies  of  his  worshippers,  and  cause  the  arms  of  the  latter  to  triumph. 
11. V.  vi.  75,  is  another  remarkable  composition  of  a  warlike  character 
in  praise  of  armour,  of  the  bow,  etc.  The  following  are  a  few  of  the 
verses,  which  are  spirited  : — 

1.  Jlmutasyeva  hhavati  pratlkam  yad  varml  yati  samadam  upasthe  j 
anaviddhaya  tanva  jaya  train  sa  toa  varmano  mahima  pipartu  |  2. 
Dhanvana  yah  dhanvana  ”jim  jayema  dhanvana  tivrah  samado  jayema  | 
dhanuh  satror  apakdmam  krinotu  dhanvana  sarvdh  pradiio  jayema  \ 
3.  Vakshyantived  a  ganlganti  karnam  priyaih  sakhayam  parishasvajana  | 
yoslieva  iinkte  vitatd  'dhi  dhanvan  jya  iyam  samane  pdrayanti  |  ....  6. 
Bathe  tishthan  nayati  vajinah  puro  ijatra  yatra  kamayate  sushdrathih  \ 
ahhisundm  mahimanam  pandyata  manali  pasohud  anu  yachhanti  rasma- 
yal}  |  7.  Tivran  ghoshdn  krinvate  vrishapanayah  aivdh  rathebhih  saha 
mjayantah  \  avahrdmantah  prapadair  amitrdn  kshinanti  satrun  anapaxya- 
yantah  | 

“  1.  There  appears  like  the  lustre  of  a  cloud  when  the  mailed 
warrior  stalks  into  the  heart  of  the  combat.  Conquer  with  an  un¬ 
scathed  body;  let  the  might  of  thine  armour  protect  thee.  2.  With 
the  bow  may  we  conquer  cattle ;  with  the  bow  may  we  conquer  in  the 
struggle  for  the  mastery-;  with  the  bow  may  wo  conquer  in  the  sharp 
conflicts ;  the  bow  frustrates  the  desire  of  our  enemy ;  with  the  bow 

ctl  Professor  Both  suggests  s.v.  that  hapota  may  not  always  mean  a  pigeon,  as  the 
bird  it  denotes  is  sometimes  connected  with  the  owl  (uluka)  nnd  is  regarded  as  un¬ 
lucky.  In  x.  166, 1,  it  iB  called  the  messenger  of  Nirriti  or  Evil. 
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•  may  we  conquer  all  the  regions  around.  3.’  The  bowstring  .approaches 
close  to  the  bowman’s  ear,  as  if  to  speak  to  and  embrace  a  dear  friend  j 
strung  upon  the  bow,  it  twangs  like  the  scream  of  a  woman,  and  catties 
the  warrior  safely  through  the  battle  ....  6.  Standing  on  the  chariot 
the  skilful  charioteer  directs  the  horses  whithersoever  he  wills;  laud 
‘|he  power  of  the  reins,  which  from  behind  control  the  impulse  [of  the 
horses].  7.  The  strong-hoofed  steeds,  rushing-  on  with  the  chariots, 
utter  shrill  neighings ;  trampling  the  foe  with  their  hoofs,  they  crush 
them,  never  receding.” 

The  following  is  a  free  metrical  rendering  of  the  preceding  verses : 

1.  "When,  cased  in  mail,  the  warrior  proud 

Stalks  on  defiant  to  the  front,  « 

To  bear  the  raging  battle’s  brunt, 

We  seem  to  see  a  flashing  cloud. 

Bold  warrior,  may  thine  armour  bright 
Preserve  thee  scatheless  in  the  fight ! 

2.  May  I  the  foeman’s  malice  foil]. 

With  this  my  all-subduing  bow ! 

May  I,  triumphant,  lay  him  low, 

And  all  his  goods  and  cattle  spoil ! 

This  bow  our  foes  with  ruin  whelms, 

And  conquers  all  surrounding  realms. 

3.  The  bowstring  to  the  bowman’s  ear 

Approaches  close,  as  if  to  speak  : 

Its  twang  is  like  a  woman’s  shriek  : 

It  guards  the  warrior’s  soul  from  fear. 

6.  See,  yonder  on  the  chariot  stands 

The  dauntless  charioteer,  whose  skill 
His  horses  onward  drives,  whose  will 
Their  movements  to  and  fro  commands. 

The  reins  (their  wondrous  power  extol !) 

‘  Although  behind,  the  steeds  control. 

7.  The  impetuous  coursers  shrilly  nefrf.y 

As  forward  to  the  fight  they  rush : 

Their  trampling  hoofs  our  foemen  crush ; 

They  never  shun  the  murderous  fray. 


WAR,  ARMIES,  ARMOUR,  AND  WEAPONS. 


471 


la  three  hymns  of  the  8th  Manuals,  39,  40,  and  41,  each  verse 
(except  the  last  of  hymn  40)  ends  with  the  words  nabhcmtam  anyake 
same  ]  “  may  all  aliens  or  enemies  perish  ;  ”  and  one  verse,  viii. 

40,  7,  contains  a  prayer  for  victory  over  hostile  combatants,  and 
for  their  destruction  ( asmakebhir  nribhir  vayafh  sdsahydtna  pritanyato 
vanuyama  mnushyatah).  Hymn  x.  133  contains  prayers  to  Indra  for 
victory  and  protection,  and  each  of  the  first  six  verses  concludes  with 
the  same  terms  ndbhantam  anyakeshdm  jyakah,  adM  dhanvasu  \  “  May 
the  bowstrings  of  our  enemies  he  snapped  upon  their  bows.” 

War  chariots  are  mentioned,  as  we  have  just  seen,  in  vi.  75,  6  f. ;  and 
also  in  x.  103, 10  (see  above,  p.  110).  I  am  not  aware  that  any  means 
exist  of  ascertaining  the  form  of  their  construction.  They  seem  to 
have  been  drawn  by  two  horses,  and  were  probably  formed  so  as  to  carry 
two  persons,  a  charioteer  and  a  combatant ;  at  least,  this  may  he  con¬ 
jectured  both  from  the  nature  of  the  case,  the  practice  of  other  countries, 
and  from  the  fact  of  two  or  more  deities  being  described  as  occupying  the 
same  car,  in  the  cases  of  Indra  and  Vayu  (above,  p.  144),  of  Agni  and 
the  other  gods  (p.  202),  and  of  Surya  and  the  Asvins  (p.  236).  The 
different  parts  and  appurtenances  of  the  Alvins’  chariot  are  alluded  to 
above  (p.  240  f.,  and  note),  and  had  no  doubt  their  counterparts  in 
.those  of  their  worshippers  (see  also  above  the  account  of  Mitra  and 
Vanina’s  chariot,  in  p.  42).  The  charioteer  was,  no  doubt,  like  the 
Maruts  (p.  151),  furnished  with  a  whip.  Foot  soldiers  are  men¬ 
tioned  in  A.V.  vii.  62,  1,  where  Agni  is  said  to  conquer  the  most 
powerful  opponents,  as  a  combatant  on  a  chariot  overcomes  men 
fighting  on  foot  (ay am  Agnih  satpatir  vriddha-vrishno  rathlva  patlin 
ajayat  put'oMtah).  Banners  are  alluded  to  as  borne  in  battle,  11  V.  J 
x.  103,  11  (see  above,  p.  110),  and  in  vii.  83,  2  ( yatra  narah  sama- 
yante  kritadhvajah  |  “where  men  bearing  ensigns  meet  in  battle, 
etc”).  Sonant,  “the  leader  of  an  army,”  is  metaphorically  applied 
to  one  of  the  host  of  dice,  x.  34,  12  (yo  vah  sendnir  mahato  ganasya). 

As  regards  the  size  of  the  armies,  the  Vedic  poets  are  familiar  with , 
large  numbers,  at  least  as  regards  the  hosts  of  the  Dasyus,  whether  wot' 
are  to  take  these  as  aboriginal  tribes  or  mythological  foes  in  the  clouds'. 

In  i.  53,  9,  60,000  j  'in  iv.  16,  13,  50,000  ;  and  in  iv.  80,  21,  30,000, 
are  mentioned  as  destroyed  by  Indra.  The  battle  of  Sudus  with  the 
ten  kings  has  been  already  referred  to  (above,  p.  454).  Defensive 
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armour  or  mail  ( carman ),  is  mentioned  in  vi.  75, 1,  already  "quoted, 
and  is  referred  to  in  numerous  other  passages,  as  vi.  75,18  (mamtini 
te  varmana  chhadmjami  \  “  I  protect  thy  vital  parts  with  armour  ”), 
and  19 ;  vi.  27,  6.  Yaruna  and  Savitri  are  each  of  them  mentioned  as 
being  clad  in  golden  or  yellow  mail  (as  the  word  drapi  is  interpreted 
by  Sayana ;  Muller,  in  Ancient  Sansk.  Lit.,  536 ;  andJ-Renfey,  in  R.V. 
i.  25,  1 3 ; m  while  Roth,  s.v.,  explains  it,  perhaps  with  more  proba¬ 
bility,  as  meaning  “robe”),  i.  25,  13  (bib  hr  ad  dr  up  ifii  Mr  any  ay  a  in 
Varuno  vasts  nirnijam) ;  iv.  53,  2  {pikangafh  drupvm  pratimunchate 
lavih).  Various  kinds  of  warlike  weapons  have  already  been  mentioned 
above  in  subsection  (9),  p.  464  f.  See  also  the  accounts  of  the  weapons 
assigned  to  Indra  in  p.  86  f.,  and  of  the  arms  and  armour  of  tha 
Maruts  in  p.  149  f.  and  notes. 

(14)  Poetry  and  speculation. 

The  elaborate  character  of  the  metres  in  which  the  hymns  are  com¬ 
posed  has  been  adverted  to  by  Professor  Wilson,  in  the  Introduction  to 
the  2nd  vol.  of  his  translation  of  the  Rig-veda.  As  regards  the  occa¬ 
sional  beauty  and  variety  of  the  illustrative  imagery  employed,  and  the 
moral  depth  of  many  of  the  reflections,  I  may  refer  to  the  hymns  to 
Ushas  translated  above  in  section  xiii.  The  hymn  on  the  variety  of 
human  pursuits,  ix.  112,  that  on  gambling,  x.  34,  and  the  one  on 
beneficence,  x.  117  (all  translated  in  the  preceding  section,  pp.  424  ff.), 
may  he  cited  as  instances  of  close  and  acute  observation  of  human  life. 
The  speculations  on  creation  in  x.  129  (above,  p.  356)  and  in  x.  82  and 
83  (p.  354),  indicate  the  beginnings  of  philosophical  reflection.  As 
an  instance  of  picturesque  expression  I  may  quote  the  epithet  vriksha- 
IceSa,  as  applied  to  mountains,  in  v.  41,  11 :  apali  oshadhir  uta  no  avantu 
dyaur  vana  girayo  vrikshakeia  h  \  “  May  the  Waters,  the  Plants,  the 
Sky,  the  Woods,  the  Mountains  with  their  tresses  of  trees,  preserve  us.’’ 

In  R.Y.  x.  70,  10,  quoted  in  the  1st  vol.  of  this  work,  p.  254,  and 
in  A.Y.  vii.  12,  quoted  above,  in  p.  438,  allusion  is  made  to  social 
meetings,  which  appear  to  have  been  of  a  literary  or  learned  character. 

612  In  R.Y.  i.  116,  10,  however,  Benfey  renders  it  by  robe,  or  garment,  as  he  does 
also  in  S.V'.  ii.  368=R.V.  ix.  100,  9  (trnns.  of  S.V.  p.  266).  In  his  glossary  s.v. 
diapi,  he  translates  it  by  coat  of  mail,  where  it  occurs  in  R.Y.  ix.  86,  14. 


CONCLUSION. 


473 


>  ,•  (15)  Conclusion. 

Mtljofigh  the  hymns  of  the  Rig-veda  exhibit  a  simpler,  a  less 
advtaced,  a  less  definitely  fixed  and  developed,  stage  of  religious  belief 
and.coneeptions  than  we  meet  with  in  the  works  of  the  earliest  Greek 
poet's,  and  a  system  of  ideas  widely  diverse  both  from  the  mythological 
forjhB,  and  the  theosophie  opinions,  of  the  later  Indian  pantheon,  and  of 
subsequent  speculation,  and  although  some  of  the  customs  and  practices 
of  that  early  age  were  different  from  those  which  prevailed  in  later  i 
times,  it  would  be  a  mistake  to  suppose  that,  in  the  former  period,  the  ; 
condition  of  society  was  of  a  very  primitive  description.  On  the  | 
contrary,  the  preceding  inquiry  has  brought  into  view  many  signs  of  a  | 
considerable  progress  in  civilization,  and  in  even  a  certain  sort  of  re¬ 
finement,  as  then  existing.  (Compare  the  remarks  of  Professor  "Wilson, 
in  the  Introduction  to  the  second  volume  of  his  Translation  of  the  Rig- 
veda,  p.  xvii.) 
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Page  15,  line  7. 

See  A.V.  iv.  11,  6  (quoted  in  p.  861,  at  tie  foot),  where  tie  god#' are 
said  to  iave  “  ascended  to  ieaven,  leaving  tieir  bodies  behind.” 

Page  15,  line  11. 

In  tie  two  following  passages  tie  poets  seem  to  claim  affinity  with 
tie  gods. 

viii.  27,  10 :  asti  hi  rah  sajdiyam  nsadasrf'devaso  asti  dpyam  |  14. 
Bevdso  hi  sma  manave  samanymo  vihe  sdkam  saratayah  | 

viii.  72,  7  :  adhi  nah  Indra  eshdth  Tishno  sajatydndm  |  ita  Maputo 
Asvind  |  8.  Pro,  bhrdtritvam  suddmvo  adha  doitd  samdnya  |  matur  ' 
garlhe  bhwrdmahe  | 

Page  18,  line  11. 

Compare  tie  Taitt.  Sanh.,  Asht.  6,  p.  18  of  MS.  1702  of  India 
Office  Library :  Pevdsurah  safhyattah  asan  |  fe  devah  mitho  vipriyah 
dsan  |  te  anyonyasmai  jyaishthydya  tishthamdndh  panehadhd  vyakrdmaim 
Agnir  Vasubhih  Somo  Rudrair  Indro  Marudbhir  Farunah  Adityair 
Brihaspatir  Visvairdevaih  |  te  amanyanta  “  amrebhyo  vai  idam  bhratri- 
vyehhyo  radhyamo  yun  mitho  vipriyah  smah  \  ydh  nah  imdh  priyds 
tanuvas  tdh  samavadydma  ha  etdbhyah  sa  nirriohhdd  yah  nah  prathamo 
’nyonyasmai  druhyad  ”  iti  |  tasmdd  yafj,  satdinunaptrlndm.  prathamo 
dmhyati  sa  drttim  drchhati  |  yat  tdndnapiram  samavadyaU  bhrd.trivyd- 
bhibhutyai  hhavaty  dtmana  para  ’sya  bhratrivyo  bhmati  ityadi  \ 

“The  gods  and  Asuras  contended  together.  Tie  gods  were  hostile 
to  one  another.  Striving  with  one  another  for  the  superiority,  they 
parted  into  five  divisions,  Agni  with  the  Vasus,  Soma  with  the  Rudras, 
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Indra  with  the  Maruts,  Varuna  with  the  Adityas,  and  Brihaspati  with 
the  Yifjvedevas.  They  then  reflected :  ‘  We  are  subject  to  our  enemies, 
tie  Asuras,  because  we  are  hostile  to  one  another.  Let  us  unite  our 
dear  bodies ;  and  whoever  shall  first  show  enmity  to  another,  let  him 
he  separated  from  his  body.’  Hence,  any  one  among  persons  who  have 
hound  themselves  together  by  an  oath,  who  first  commits  an  injury 
falls  into  calamity.  When  a  man  joins  in  the  oath  tanunaptra  for 
the  purpose  of  overcoming  his  enemies,  he  conquers,  and  his  adversary 
is  overcome.” 

The  same  story  is  told  in  other  words  in  the  Aitareya  Brahmana, 
and  I  quote  the  words  to  show  how  these  narratives  are  varied  in  the 
different  Brahmanas : 

Ait.  Br.  1,  24  :  Te  derail  abibliayur  “  asmukam  vipremamm  am 
idem  mirah  ablmvishyanti ”  iti  |  te  vyutkramya  amantrayanta  |  Agnih 
Vasnbhir  udakramad  Indro  Rudrair  Varmah  Adityair  Brihaspatir 
Yiimir  devaih  |  te  tathd  vyutkramya  amantrayanta  \  te’bruvan  “hanta 
yak  eva  nah  imdh  priyatamas  ianvas  tab,  asya  Vamnasya  rdjno  yrihe 
sannidadhamahai  |  tdbhir  eva  nafr  sa  na  sangaehhatai  yo  nah  etad  atikra- 
mad  yaJj,  alula  bhamshud  ”  iti  \  “tatha”  iti  |  Te  Vamnasya  rdjno 
yrihe  tanuh  sannyadadhata  |  te  yad  Vamnasya  rdjno  grille  tanuh  eannya- 
dadhata  tat  tanunaptram  abhavat  |  tat  tanunaptrasya  tdnunaptratvam  | 
tasmad  dlmr  “na  satanUnaptrine  drogdhavyam”  iti  |  tasmad  u  Asurdh 
iia  anvabkavanti  | 

I  quote  Professor  Haug’s  translation  of  this  passage  ;  “  The  Devas 
were  afraid,  surmising  the  Asuras  might  become  aware  of  their  being 
disunited,  and  seize  their  reign.  They  marched  out  in  several  divisions 
and  deliberated.  Agni  marched  out  with  the  Yasus  and  deliberated. 
Indra  did  so  with  the  Rudras ;  Varuna  with  the  Adityas ;  and  Brihas¬ 
pati  with  the  Vi£ve  Devas.  Thus  all,  having  severally  marched  out, 
deliberated.  They  said,  ‘  Well,  let  us  put  these  our  dearest  bodies  in 
the  house  of  Varuna  the  king  {i.e.  water) ;  he  among  us  who  should, 
out  of  greediness,  transgress  this  (oath,  not  to  do  anything  which 
might  injure  the  sacrifice),  he  shall  no  more  be  joined  with  them. 
They  put  their  bodies  in  the  house  of  Varuna.  This  putting  of  their 
bodies  in  the  house  of  Varuna  the  king,  became  their  Tundnaptram 
(joining  of  bodies).  Thence  they  say  :  none  of  those  joined  together 
by  the  TvMUnaptrc.m  ceremony  is  to  be  injured.  Thence  the  Asuras 
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cpuld  not  conquer  their  (the  gods’)  empire  (for  they  had  oil  icon  made 
inviolable  by  this  ceremony).” 

Page  65,  line  13. 

Seta  must  mean  “bonds,”  not  “barriers.”  See  the  quotation  nest' 
following  in  the  test,  viz.,  vii.  84,  2  ;  and  compare  E.Y.  is.  73,  4,  and 
s.  67,  4;  and  the  word  setra,  rendered  “a  ligament,  n  fetter,”  in 
Wilson’s  Sanskrit  Dictionary. 

Page  103,  line  10.  - 

Compare  E.Y.  i.  61,  2 ;  i.  157,  6 ;  viii.  1,  31 ;  viii.  2,  37;  s.  147, 
1,  where  faith  or  heart-felt  worship  to  Indra  or  the  Advins  is  ex¬ 
pressed,  or  enjoined.  ,, 

Page  105,  line  11. 

So  in  E.Y.  viii.  59,  7,  it  is  said  :  m  sim  adevali  apad  ishaffi  dirghayo 
martyah  |  “o  long-lived  god,  the  godless  man  obtains  no  food.” 

Page  108,  line  8. 

Indra  is  himself  declared  to  be  a  priest  and  a  rishi,  viii.  16,  7  [Indro 
brahma  Indr  ah  rishih).  c 

Page  118,  line  19. 

See  also  Professor  Mas  Miiller’s  Lectures  on  the  Science  of  Lan¬ 
guage,  ii.  427. 

Page  178,  line  6. 

Karambhad.  See  Weber’s  Indische  Studien,  ii.  306,  and  the  Tait- 
tirlya  Sanhita,  ii.  6,  8,  4  f.  :  Tat  Pushne  paryaharan  \  tat  Pusha 
prasya  date  ’runat  |  tasmat  Pusha  prapishta-bMgak  \  adantalco  hi  \ 
“  They  gave  it  to  Pushan ;  and  he,  in  eating  it,  pushed  out  his  teeth. 
Hence,  Pushan  has  ground  meal  for  his  share  in  the  oblation ;  for  he 
is  toothless.”  See  the  later  story  about  how  Pushan  lost  his  teeth,  in 
the  4th  vol.  of  this  work,  p.  168,  322. 

-  Page  217,  line  10  from  the  foot. 

I  have  to  thank  Professor  Muller  for  sending  me  a  copy  of  Sayana’s 
note  on  the  verse,  E.Y.  s.  16,  4.  It  is  as  follows 

Ajahjanana-rahitah  sarirendriyadi-bhaga-vyatirilctah  antara-purusha- 
lahhano  yo  bhagas  te  Agne  te  tvadiyena  tapasa.  tapanena  tam  tadrtiam 
bhagam  tapasva  tapanam  hiru  ]  Tatha  te  tam  soohih  sokahelur  jvala- 
viseshah  tam  bhagam  tapatu  samsharotu  |  tapah-ioehir-archih-sabdunam 
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smifamfii  taraimnyena  bhcdali  \  He  jatavedah  te  tama  yds  tamo  murta- 
yak  Mv&li  suhha-hetavah  tanu-tapa-pradah  tdbhir  eva  ianubhik  pretam 
snhriiaffa  iobJima-kwrma-Mrinam  lokarn  sthdnafh  vaha  prdpaya  | 

•  Of  this  I  "will  translate  only  so  much,  as  refers  to  the  important 
phrase-  o.jo  bhdgah  |  “‘Aja’  is  the  portion  characterized  as  the  inner 
man,  devoid  of  birth,  and  of  bodily  senses  and  other  parts.” 

Professor  Aufrecht  has  favoured  me  with  a  statement  of  some  further 
grounds  in  support  of  his  opinion  as  quoted  in  my  note  to  p.  217.  He 
urges  (1)  that  the  goat  is  sacrificed  to  Agni  (agneyam  ajam,  S'atap.  Br. 
vi.  2,  1.5,  and  Tandya  Br.  i.  8,  4,  agnaye  ’jam) ;  (2)  that  it  would  be 
absurd  to  ask  Agni  to  bum  or  warm  the  unborn  part,  that  is,  to  do  a 
material  act  to  a  thing  beyond  the  reach  of  material  influence ;  (3)  that 
in  the  Big-veda  bhaga  is  never  used  for  part  {pars),  but  only  for  share 
(sons) ;  (4)  that  tap  means  only  to  bum,  to  consume  by  heat,  not  to 
warm ;  (5)  that  vdtam  dtmd  gachhatu  |  “let  the  soul  go  to  the  wind,” 
had  preceded  in  verse  3 ;  so  that  there  was  no  further  occasion  to  refer 
to  the  man’s  immaterial  part. 

In  regard  to  what  is  urged  by  Professor  Aufrecht  under  his  fifth 
head,  I  refer  to  what  I  have  said  on  the  sense  of  atman  in  p.  313. 

Page  220,  line  3  ;  and  267,  line  16. 

On  the  sense  of  vritra  and  vritrahan  see  Professor  Spiegel’s  remarks 
in  Euhn’s  Beitrage  zur  Vergleichenden  Sprachforschung,  vi.  388  f. 

Page  228,  line  12  from  the  bottom. 

In  reference  to  this  myth  Professor  Aufrecht  refers  me  to  Dr.  Kuhn’s 
Zeitschrift,  i.  442,  and  to  Professor  Eoth’s  explanation  of  it,  ibid.  p.  444. 

Page  264,  line  14. 

Compare  Aitareya  Brahmana,  iv.  7  ff.,  referred  to  above,  p.  241, 
note  372.  The  story  begins  as  follows : — 

Prajapatir  mi  Somiiya  rajne  duliitaram  prdyachhat  ‘Surydm  Savi- 
trlm  |  tasyai  sane  dev&l}  vardh  agachhan  \  “  Prajapati  gave  his  daughter 
Surya  Savitrl  in  marriage  to  king  Soma.  All  the  gods  came  as  tlfo 
bridegroom’s  friends.” 

Page  269,  line  14. 

In  is.  92,  5,  it  is  said  that  Soma  protected  the  (Aryan)  man  and 
repelled  the  Dasyn  ( Somahpr&vad  manum  dasyave  /car  abluham). 
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Page  288,  line  4. 

The  Taitt.  San.  vL  1,  4,  8,  has  the  following  story  ah  out- Tama 
Pevai  cha  vai  YamaS  elm,  asmin  lolce  ' spardlmita  |  so,  Ymno  devanan} 
indriyaih  viryam  ayuvata  |  tad  Yamasya  4 .Yamatvam  J  te  deviih 
amanyanta  “  Yamo  mi  idam  abhild  yad  vagaiii  small "  Hi  J  te  Praju- 
patim  tipudhavan  \  sa  etau  Prajupatvr  Btmamali  nhha-vasau  nimnhilta  \ 
te  devah  Vaishniivarunim  vasam  alabhanta  Aindraim,  ukshumm  )  taih 
Yarunetiaiva  grahayitva  Fishnuna  Yajnena  pranndanta  J  Amdrenaim 
asya  indriyam  avrinjata  | 

“The  gods  and  Yama  contended  in  this  world.  Tama  took  away 
the  vigour  and  energy  of  the  gods.  This  is  his  characteristic.  cTke 
gods  reflected,  ‘  Tama  has  become  the  same  as  we  are.’  They  hastened 
to  Prajapati,  who  formed  from  himself  this  hull  and  this  cow.  The 
gods  sacrificed  the  cow  to  Vishnu  and  Varuna,  and  the  bull  to 
Indra,”  etc. 

Page  345,  line  7. 

In  E.V.  x.  30,  10,  the  "Waters  are  called  the  mothers  and  the 
mistresses  of  the  world  (risks  janitrir  blmvamsya  painlr  apo  vandasva). 

Page  361,  line  3. 

In  E.V.  x.  190,  right  (or  the  ceremonial),  and  truth,  night,  the 
ocean,  etc.,  are  said  to  have  sprung  from  tapas:  Ritam  eha  rntymn  eha 
abhlddhat  tapaso  ' dhi  ajayata  \  tato  ratri  ajayata  tatah  samndro  armvah  \ 
2.  Samudrad  arnavad  adhi  sanivatsevro  ajayata  \  ahoralrani  vidadhat 
viivasya  mishato  vail  [  3.  Surya-ckmidramasau  JDhaia  yathapurvam 
akalpayat  |  divam  cha  prithivim  cha  antarilcsham  atho  svah  | 

“  Eight  and  truth  sprang  from  fervid  tapas;  and  thence  sprang  the 
night  and  the  liquid  ocean.  2.  From  the  liquid  ocean  sprang  the  year ; 
and  it,  the  lord  of  all  things  that  see,  made  the  day  and  night.  Dhatri 
(or  the  Disposer)  made  the  sun  and  moon  as  before ;  and  the  sky,  the 
earth,  the  air,  and  the  heaven.” 

Page  453,  line  8  from  the  foot. 

See  also  Professor  H.  H.  Wilson’s  Preface  to  his  translation  of  the 
Vishnu  Parana,  vol.  i.  pp.  iii.  f.  (Dr.  Hall’s  edit.). 
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Achilles,  305 
Aeli/uta,  343 
Aditi,  13,  35  ff.,  156,  163, 
224,  228,  355,  360,  369 
Adityas,  11,  38  f.,  48  ff., 
64  ff„  70 

Aeschylus,  quoted  25,  44, 
157,  354 
Agastya,  153 
Agha,  110 


Agnayi,  »z,  at,  340 
Agni,  8,  13  f.,  35,  51,  61 
66,  199  ff.,  269,  281  ff 
297  ff.,  403,  et  passim 
Agni  Daivodasa,  219 
Agni  Gurhapatya,  300 
Agnihotra,  315 
Agni  Savitra,  299,  402 
Agnishvattas  296 
Ahi,  93.  95,  97 
Ahirbudhnya,  336 
Ahura,  mazda,  70,  72,  120 


Aitareya  Aranyaka — 
p.  73  -  23 
—  84  —359 
i.  13,2,3-49 


i.  14—268 
—  16—208 
—  24—475 

ii.  17—822 


—  18—  11 
—  25—144 


—  44—821 
iv.  1—  86 

—  7-9—241,  477 

—  27—  23  * 

vi.  11—  88 

yiii.  23—408 


Aja  Ekapad,  336,  396 
Ajanadeva,  18 
Aja  panchaudana  offering, 
304,  306 

Ajobhagah,  217,  297  f, 
313,  476  f. 

Ambika,  1 

Affis'a,  13,  64  ff.,  419 
Amshaspand,  70,  120 
Anaxagoras,  28 
Andra,  121 


Angiras,  ! 
277,  39< 


277,  395,  409 
Angirases,  23,  56,  226, 
251  f,  292  f.,  311 
Anumati,  398 
Anuyaja,  11 
Apamnapat,  354 
Apas  (the  Waters),  343 
Aphrodite,  3,  25 
Apnavana,  213 
Apsarases,  44,  308,  345, 
409,  430 
Apva,  110 
Apya  yosha,  290 
Aramati,  337 
Aranyanl,  346,  422  f. 
Arbuda,  97 
Ares,  3,  260 

Aristotle's  Polities,  i,  2, 
7,  quoted  5 
Arjikiya,  344 
Aryaman,  13,  47,  64  ff, 
68,  60,  62,  68,  125, 163 
Aryas,  113  f.,  220 
Asikni,  344 
Aeunlti,  297 

Asuras,  18,  44, 66,  82,  97, 
101,  147,  204,  230,  268, 
401,  405 

Asfvalayunas'  Grihyasutras, 
quoted,  217,  401 
Advnlnyanad  S’rauta-su- 
tra3,  quoted  281 


As’vins,  93  f„  113,  125, 
_  145,  164,  192,  234  ff. 
AsVina  libation,  253 
As'vini,  345 

Atharvan,  209,  395,  409 
Atharvans,  293,  311 
Atharva-veda — 


3-150 
2ff  — 307 
Ilf.— 309 
1  ff.— 431 
2—208 


—  6-294 
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Atharva-veda  continued — 
21,  1—306 


122,  4—203 

123,  2,  4—293 

140,  2—463 


6,  2—  36 

12,  —438 

20,  6—398 

60,  If.— 429 
53,  —442 

—  7—374 

62,  1—471 

83,  1—  74 

109,  1  ff.— 429 
115,  —348 


Atharva-veda  continued— 
—7,  13-368,  390 
—  43—309,  377 
9,  12—  10 


1,  1—224 

—  36—293 

—  37-304 

3,  62—391 

4,  —393 

4,  12—391 
6,  —399 

—  6—362 

—  19—  15 

6,  7—396 

7,  —396 

—  1—309 

—  3—360 
—22,  27—  13 

8,  1—237 
—30  fF. — 387 


—  20—207 

2,  46-300 

3,  17—305 

4,  36—312  A 


•  71—200 
,  3—302 

6—398 


54  -408 

66,  1—65,  86 

Atithigva,  97 
Atman,  386 
Atmayiijin,  318 
Atri  Saptavadhri,  247 
Atyaffihas  Arum,  316 
Aurora,  181 
Aurva,  213 
Ayasya,  274 

B. 


1,  —443 

2,  —446 

—  1  f.— 309,  312 

—  3—298 

—  11—294 

—  24—312 

5,  3—405 

8,  5ff.— 87,  405 

9,  1,7  ff.— 370 


—  21—  49 
10,  Iff.— 370 

2,  IX—  402 

—  6—370 

3,  17—468 

5,  1,  3—303 
—7,  10—304 


•  10.  24—370 

2,  —374 

7,  —378 
—32  ff.— 401 

8,  —385 

—  1—401 


—  45—168 


2,  —161 

—  39ff.— 396 

3,  13—219,363 

—  23—396 


2,31f.— 309 


9,  2—174 


1,  19—359 


2,  20  ff— 293 
—24  ff,,  37—294 

—  28—296 

—  32—302 

—  36—298 

—  48—304 

—  49—295 

—  53—174 


Bacchus,  258 
Bahishpavamana,  253 
Bhagavadgita,  334 
Bhaga,  13,  54  ff.,  168, 
170,  190,  419 
Bhagavata  Purana,  viii. 

16,  1  ff.— 53 
Bharadvaja,  402 
Bharata,  468 
Bharati,  219,  339 
Bhavya,  454  ■ 

Bhrigu,  209,  213,  322 
Bhrigus,  10,  49,  225,  261, 
293,  311 

Bhujyu,  244,  248 
Bhupati,  Bhuta,  Bhutan- 


ST* 


and  Bhuvana, 
,  372 


Bhuvai 
Brahmh,  326  f.,  355,  376, 
378  ff.,  401 

Brahma,  16,  161,  321, 
326,  369,  384 


Brahmaloka,  321 
Brahmanaspati,  13,  38, 
224  f.,  272  ff.,  355,  360 
Brahmans,  286,  299,  324, 
871 
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Lakshmt,  348 
Linga,  384 
Lokayatikas,  364 
Lucretius  quoted,  28  f. 


Madhukas'S,  381 
Madhuvidya,  382 
Madhyamikas,  3C4 
Madhyaraiki  Vach,  340 
Maghavan,  99,  102 
Mahabhurata— 


3135—52 


171,  14019,  15465—11 


3019—343 


3657, 

7527, 


241  —372 
1184  —  15 


8810  ff— 326 
8106,  8125  ff.  I 
8139  ff.,  9877 f.  >  4 
10060  ) 


9616  —372 
10836  —361 


51  ff.— 409 
7102  —  11 


‘  987  ff.— 377 

1444  —  15 

MahSdeva,  372 
Mali!,  339 

Maitri  Upanishnd  quoted, 
393,  410 


Manes,  311 

Manu,  i.  6  ff.  referred  to, 
369,  408 

- i.  24—110 

Manu,  Manush,  10,  79, 
113, 161,  206,  209,  228, 


Manus,  161 
M  anvantavas,  161 
Manyu,  237,  361,  406 
Marita,  230 

Harkandeya  purana,  233 
Marttanda,  49 
Marudvridha,  344 
Maruts,  10,  12,  79,  92  ff., 
110,  147  ff.,  215,  2r 
Matali,  292 

Mataris'van,  204  f.,  219, 
380,  396 

Matsyapurana,  sect.  116 — 

Matthew,  St.,  quoted — 
24,  30  ;  26,  64—98 
Mehatnu,  344 
Meru,  324 
Mitkra,  70  ff.,  120 
Mitra,  13,  37,  39,  4., 
61  f.,  54  f.,  58  ff.,  120, 


125,  166  f.,  et  passir-r: 
Mitradates,  71 
Mitrobates,  71 
Moon,  270,  391 
Mudgala,  324 
Mttjavat,  261,  426 
Mundaka  Upanishad,  389 
Mashnara  468 


Nacbiketas,  30S,  329 
Naighantuka,  9 
Nairuktas,  17,  143 
Namuchi,  93  ff.,  249 


Navagvas,  293,  311 
Nighantu,  193  f. 
Night,  188 
Nirriti,  82 
Nirritis,  19 
Nirukta — 


— lOf.— 227 

—  19—207 
-4  35-S-  39 

—  n—  i7 

Nirvana,  S2C 
Nisbtq  13  ■• 
Nisbtigrl,  13,  79 
Nodh'as,  185 
Nonentity',  356 


Ogni,  199 
Oromazes,  71 
Ouranos,  25,  33,  75  f. 
Olid  quoted,  60,  157 


Panis,  220 

Parameshtkin,  381,  391, 


Parameshthin  Prajapatya, 
80 

Paravrij,  246 
Parjanya,  23,  38  f.,  98, 
140  ff.,  174,  262,  393, 


Parnsbni,  344 
Pas'ubandha,  315 
Pedu,  247 
Perkunasf  142 
Pipru,  96 
Pidachas,  448 
Pitfis,  44  (see  Fathers). 
Plaksha  Dayampati,  316 
Plato  quoted,  155,  298, 
406 

Plutarch  referred  to,  71 

-  quoted,  167 

Polyphemus,  90 


Pradhana,  364 
Prajapati,  11,  15,  56,  80, 
164,  233,  264,  319,  352, 
372,  876,  381,  387,  390 
ff.,  401,  408,  439 


INDEX. 


.  PtSrra,  'gpt/F. 
Ptu-tdiSy.^  • 
Piiatf/SEMT 
Prillzitr,  i,  U}  21  ff„  119 
Psalms -mictcilj  E5 
PisrSrta,  80.8 
Pwrirot?Tiv®44 
Puriiriffc,  286,  421. 
Pnrnslia,'3l,  50,  80,  1- 

sio,  ecr& 

P astern,  01,  81,  84,  li 
171  £,257,269,  462 


E, 

Bujanyti,  S7l 
Eutfi,4!46 


Bakshnses,  101,  204,  270, 
299 

Basa,  344 
Bebha,  246 

Eibbus,  85,  166,  226,  284 
Eig-veda  quoted— 

Mandate  i. 

3-216 
4  -200  ' 

10— 338 

12— 339 

9—229 

11— 337 
19—  94 

13— 174 
22—343 

24,  1  f—  45 
—6, 8, 10—  62 

—  8-156 

—  9, 11—  65 

—  15—  46 

25,  1,12—  65 
—7, 9, 11—  63 

—10,13,18—59,472 
27,  7f.— 216 

—  13—  12 

30,  16—  85 

31,  1-200 

—  7—217,  284 

—  10—216 
32,2—86,  96  f.,  224 

—  5,  13—  96 

—  9—  95 


3, 

20, 

22, 

23, 


Eig-veda  continued — 

34,  10—164, 239 

—  11—  9 

36,  1—  62 

—  2  ff. — 162  f. 

36,  4-216 

—  18—286 


Eig-veda 

34, 

85, 

88) 


8— 151,454 

9—  86 
3—160 
f.— 151 


—  9—150 
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